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PREFACE 


‘This is an humble attempt to study the similes in Manus- 
myti, First two chapters deal respectively with the field of 
observation of Manu and the peculiarities of construction that 
have appeared in expressing the similes, Chapter three gives 
the translation of relevant passages from the text of Manusmrti 
with the Upamanas arranged according to the Sanskrit Alpha- 
Betical order. Herein I have clearly stated the Upameya, 
‘Upamina, Sadharana Dharma and Upamivacaka in cach simile 
along with full notes on the peculiarities of construction found in 
each. Chapter 4 brings together other Alañkāras divided into 
two parts viz. (A) Alañkāras based on-Aupamya and (B) 
Alañkāras independent of Aupamya. Although these do not form 
an important part of my study they have been included with a 
view to complete the information, about figures of speech in 
Manusmrti. 

In the translation of the passages from — Manusmrt, 
T have followed Buhler. I have used the edition of Manusmyti 
1929—with the commentary of Kullüka brought out by Pandu- 
rang Javji, Proprietor, Nirnaya Sagar Press, Bombay. 


I have no adequate words to thank my revered Guru Prof. 
H. D. Velankar under whose guidance and at whose inspiration, 
I have been able to complete this work. But for his words of 
encouragement, I would never have been able to apply myself 
to this work. Sincere thanks are also due to Prof G. V. 
Devasthali, M.A., Ph.D.—who has kindly written a Foreword to 
this work and to M. M. Dr. V. V. Mirashi, M.A, Ph.D., D.Lit., 
who has spared his valuable time for writing a few words of 
encouragement, which appear at the end of this book. 
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I would, of course, be failing in my duty if I forget to thank 
Dr. J. C. Jain, M.A., Ph.D., who has been taking active interest 
in this work of mine and has been kind enough to introduce ms 
to the Publishers of this book—Messrs. Motilal Banarsidass 
of Delhi—who have brought out this work in good time. My 
thanks are also due to them. 


The Author acknowledges his indebtedness to the Univer- 
sity of Bombay for the grant-in-aid received by him from the 
University towards the cost of publication of this work. 


‘Mahim, Bombay-16 ws 
14th May 1960 } PARADKAR, 


FOREWORD 


It gives me great pleasure to write a,foreword to this valuable 
work of my gurubandhu Prof. Dr. M. D. Paradkar. The very 
fact that this work has been done under the guidance of Professor 
H. D. VELANKAR is, in my opinion, guarantee enough of its 
high standard and as such should require no foreword at all. 
But when my friend Dr. Paradkar expressed his desire that his 
work should have one and further that I should write it, I found 
it difficult to say ‘no” In away I took it for a privilege and 
gladly undertook the task. 

The present work forms about halfof Dr. Paradkar’s Thesis— 
a portion of the other half dealing with Saükarácárya's work on 
similar lines has appeared in the BombayUniversity Journal, VOL. 
XXVII, Part I, September 1956. Even a cursory perusal of the 
work is enough to give the reader an idea of the scheme followed 
by the author. 

Simile, as is well-known and selfevident, has played 
a very significant part in human language in general and belles 
lettres in particular. Nor is it less important in philosophical 
‘and such other works. It not,only softens the acidity and tough- 
ness of the subject matter by adding some enlivening aspect 
to it, but more often than not serves to make it more appealing 
to the reader and better impressed and ingrained intohishead. A 
study of the similes used by an author is again sure to give us a 
probe into his head and heart. Forsimiles as a generalrule, spring 
outof the thought material that is very deeply set in one's 
experience and are at the same time calculated to call out similar 
experience in the reader. 

Similes may be studied from the point of view of their 
structure also, taking into account each of the four parts thereof, 
or the omission of any one or more of them, or an admixture or 
confusion of divergent constructions, or any deviation—stylistic 
or structural—fromi the norm. A close observation of all such 


( viii) 
peculiarities in works belonging to some special ficld—say religion 
and philosophy—in particular is bound to be interesting no less 
than instructive. Hence it is that scholars of repute—both Indian 
aswell as foreign—have directed their energies to a detailed study 
of, similes and Metaphors in the Rgveda’, and "Similes in the 
Various Family Mandalas of the Rgveda’. Similes in the Great 
Epic, the Mahà-Bhárata, ‘Similes in Sanskrit Dramatic Litera- 
ture’ and ‘Similes of Kalidasa’ among others have also been 
studied on similar lines. Dr. Paradkar's Thesis belongs to this 
category and certainly deserves a place of honour therein. It 
deals in full details and exhaustively not only with the similes 
‘occuring in the Manu-smrti, but also some other figures either 
based on Simile or independent of it—these latter, of course, 
forming the main subject of study. 

In one section Dr. Paradkar has put together all the 
Similes (in translation) with his own observations on them. 
As a result of a close study of these, he has arrived at some conclu- 
sions regarding (i) the Field of the authors” observations, and 
(ii) the Peculiarities of Construction, which have been set forth 
by him in two different sections. Alaikdras based on aupamya 
and Alaikaras independent of it have been similarly studied 
(Of course, cursorily) in two parts in the section at the end. The 
number of similes discussed in this work is 228 while the other 
figures discussed are Atifayokti, Apahnuti, Dipaka, Dislinta, 
Nidariand, Rüpaka, Kévyatiiga and Sara. 

Very wide, indeed, is the field of the author's observation 
as revealed by the similes in the Manu-smrti. But even more 
interesting than this are the findings of Dr. Paradkar regarding 
the stylistic and structural peculiarities in that work. Thus though 
as a general rule the Upamana and the Upameya are expected to 
agree in gender, number and case, there are cases where such an 
agreement is found lacking; and with his careful study of all 
such cases, Dr. Paradkar has shown (i) that divergence in gender 
between the Upaména and the Upameya is often the result of an 
Added Metaphor (i.e. the Upameya being couched in an expression 
involving a Rapaka); (ii) that the use of one Upamdna for more 
Upamsyas than once often results in disagreement in gender as 
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well as number; and (iii) that case disagreement is due.either to 
grammatical considerations, or to anakoluthic construction or 
to exigencies of metre. 

As regard Sadhdraya dharma it is observed that though it is 
generally stated only once, it may be expressed more than once 
(i) when the Simile is expressed in two independent sentences, 
or (ii) when the construction of the Upamana-vdkya differs from 
that of the Upameya-vakya or (iii) when the Sādhāraņa dharma is 
not really Sadidrana. In cases of the first variety, the common 
property is expressed by means of exact synonyms, or in some 
similar or slightly varying expressions, or positively as well as 
negatively; in the second, the statements of the common property 
further differ in case, tense, mood etc.; while in the third a re- 
statement of the common property becomes an absolute necessity 
to make the point of the simile quite clear. 

Similar interest attaches to Dr. Paradkar's findings regarding 
the statement of the upameya and the upamdna, viz., when they are 
stated in restricted expressions, and under what circumstances 
they are elliptic. Cases of similes with one or more of their. com- 
ponent parts dropped as also similes expressed in a totally irregular. 
way have also been subjected to a similar scrutiny in this work; 
and the reader may do well to acquaint himself with the author's 
findings in connection with all these aspects by going through the 
work itself. 

It may thus be easily seen that Dr. Paradkar has in these 
Pages set a good example to young scholars stepping into the 
field of research which they could do well to emulate. Varied 
indeed is the field for Oriental Research and the larger the 
number of young enthusiastic scholars attracted to it the better. 
‘The present work of Dr. Paradkar will, Ihope, provea mile 
stone for other fellow workers in the field and will, therefore, 
have a hearty welcome from all quarters as it very well deserves, 


G. V. Devastar 
25-2-1960. 
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FIELD OF OBSERVATION 


1. Similes are used for introducing simplicity and clarity 
of expression. Every author chooses his Upamánas from his 
experience and hence a study of the Upamánas goes a long way 
in determining the powers of observation of the author as they 
(ie. the Upamanas) reveal things that have caught his fancy. 
From this point of view it is interesting to take a note of the 
Upamānas used by the author of Manusmyti. 

2. Broadly speaking the Upamas can be divided into 
five categories. Some Upamas are culled from the God-world, 
others are to be traced to the world of Sacrifice, which was once 
the central theme of ancient Indian thought. Majority of the 
Upamas, however, as is only expected, belong to this mortal 
world of ours. Hence Upamis from the Nature world, Animal- 
world and Human-world have a lion’s share. 

3. In the God-world, Agni (as a deity) is brought in as 
an Upamana for a king who is advised to be full of luster and 
brilliancy like the former (2)*. Indra sending showers on earth 
during four months becomes the Upamána for a king who is 
advised to shower gifts on his kingdom at proper times (36). 
Deva or god once becomes the standard of comparison for the 
householder who does not neglect the three fires, in point of the 
common property of enjoying bliss in the heavenly world (108) 
and secondly for a husband, even though he be destitute of chara- 
cter, devoid of virtues and a seeker of illicit pleasures, in respect 
of the common property i.e. receiving worship in the case of a 
faithful wife (109). Yama is the Upamana for a king in point of 
impartial behaviour free from likes and dislikes and characterised 
by self-control (172). Again Yama exercising equal control 
over friends and foes becomes the standard of comparison for a 
King who also is expected to regulate his subjects impartially 


1, Figures in brackets indicate the serial numbers of the similes in 
chapter 3. 
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(173). Maruta or Wind (as a deity), entering all created beings 
(in the shape of vital airs) and moving everywhere becomes the 
standard of comparison for a king who is expected to enter the 
hearts of his subjects through his spies (185). Similarly Vayu 
on which depend the lives of all creatures (jantaual) has rightly 
become the Upamina for the householder on which depend all 
the members of other diramas (orders of life) for their existence 
(4). Varupa becomes the Upamina for a king in respect of 
binding down the sinners; the former does it with his noose, 
the latter with his sceptre (180). 

4. Similes from the Sacrificial world are few and far 
between, By the time Manusmyti was composed, the sacrifice 
had lost its importance which it had during the days of 
Sarhhitā and the Brihmaga period, particularly due to the rise 
of Upanigadic thought and of the two antagonistic systems 
namely Jainism and Buddhism, Yet sacrificial similes are 
not totally absent. ‘Thus a Bréhmaya, learned or not learned, 
is compared to sacrificial fire sanctified or not sanctified in point 
of being a great deity all the same (1) Kama which grows all 
the more, instead of being extinguished by its enjoyment is 
rightly compared to sacrificial fire (hrgpavariman) which also blazes 
merrily and is never extinguished by clarified butler and other 
offerings i.e. lanis (3). Aghamargana sükta is compared to the 
“Aloamedha sacrifice in point. of being efficacious in removing all 
sins (20). Non-metallic and unbroken vessels (päiras) are likened 
“to Camasa-cups in sacrifice as both are. cleaned with water (84). 
"The study of the three vedas has become the Upamüna for 
Dharmaéástra i.e. its study in point of being the cause of obtain- 
ing the heavenly world (102). 

5 Looking at the Animal-world, it can be safely said that 
the author is a very careful observer of the habits of animals, 
"birds and insects. Here the cow often occurs as an Upamana, 

6. Thus the cow belonging to others occurs as an Upamāna 
for others’ wives in respect of the inability of the begetter in 
obtaining the progeny (73). The cow is also chosen as an Upa- 
mina for unrighteousness (adharma) in point of being fruitful 
to a person not at once but after an amount of time. If the word 
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gauh is here understood as a milch cow or a full-grown bull, as 
docs Kullüka, the Upama would be based on Vaidharmya 
(74). A blind cow is chosen as the Upamána for Sarhbhojani- 

daksinà as both remain confined to the place where they exist 
without making progress (75), and a cow in mire rightly becomes 
the standard of comparison for the kingdom of a monarch where 
a Sidra explains the law, in respect of sinking or perishing (76). 
Once an ignorant person accepting even a small gift is said to 
sink (perish) like a cow in the deep mire (78). — A cow in case of 
another emo is compared in point of fruitlessness of acts for spit 
tual advantage performed by a brahmin who has not studied 
the Vedas (77). 

7 Shecgoats (9), ewes (18), mares (21), female camels (46) and. 
buffallo-cows (162) belonging to others occur as Upamánas for others? 
wives in respect of the inability of the begetter in obtaining the 
progeny. A serpent with its slough occurs as the Upamana 
twice. Once the ‘twice-born respecting the three Vyührtisa 
thousand times and hence being free from sin (23) and secondly 
the man who confesses his guilt and hence is free from demerit 
(24) is compared to a serpent freed from its slough. ‘The bull 
occurs as the secondary Upamána for akseirin for which see under 
seed (bija) in Sec. 20 no. 149 below. Asa tortoise hides its limbs, 
so is a king advised to secure the members of his government from. 
treachery (56). Vaidharmyena Upamá occurs when a person 
who does not eat meat by disregarding rules is compared with 
a pifdca who eats it (133). ‘The ants gradually raising an ant- 
hill supply a very appropriate Upamána for a person slowly 
accumulating spiritual merit (134). The lives of living creatures 
are brought in comparison with the vital airs of kings and tormen: 
ting the body which puts an end to the lives of the former serves 
as the Upamána for oppressing the kingdom which also destroys 
the vital airs i.e. lives of the latter (140}. A king is said to be on 
par with a Aeron in point of planning the undertakings (144), 
with a wolf in respect of snatching the prey (193) with a hare 
in point of doubling in retreat (202) and with a lion in respect, 
of showing valour (216). 

8. The Brahmana who with a downcast look and cruel 
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disposition, is dishonest, falsely gentle and intent upon attaining 
his own ends iscompared to a Aron in point of behavi- 
our (145 and 145A). Similarly, the Brahmana who is a hypo- 
crite, a deceiver, a detractor of merits, is ever covetous, intent 
on doing injury, and is one who displays the flag of virtue is 
likened to a cat in respect of behaviour (148). If the king were 
not to inflict punishment on those who deserve it, the weaker 
ones would be roasted by the strong like fish on spike or like 
weaker fish devoured by the strong fish in water (158). 
Fish with bones occur as the subsidiary Upamána with the blind 
mon for which see Sec. 13 no. 11 below. A trussed up deer (carma- 
maya mrga) (167) and the wooden elephant (kasthamaya hastin) 
(228) aptly become the standards of comparison for a brahmin 
who does not study, in respect of ‘the want of substantiality." 
‘The dear occurs as a subsidiary Upamána for duties (of a king) 
for which see Sec. 13 no. 22 below. As enemies do not hurt 
animals (mrga) sheltered by caves or fortresses, so the foes do not 
harm the king who has taken refuge in his fort (169). The 
Xing who is advised to (gradually) accept taxes little by little 
Le. very moderately, from his kingdom is properly compared once 
with a calf (178), secondly with a leech (189) and thirdly with 
a bee (209) accepting their food bit by bit. The bird (Sakuni) 
leaving the tree (orks) occurs as an Upamina for an ascetic 
leaving his body without any attachment (197). The swan 
(225) and the elephant (vdrana 227) are chosen as the appro- 
priate Upamdnas for a woman in respect of a graceful gait. 

9. Casting a glance at the similes in the Human World, 
we find that here also the observation of the poet is very keen 
and covers a wide field. Here Guru, a thief and a Stdra are 
often introduced for comparison. 

10. Thus the Guru becomes the Upamana for the teacher's 
teacher (62), for superiors, sons of the teacher that are born 
of wives of equal caste and venerable relatives of the teacher (63) 
as well as for a learned and virtuous son ofthe teacher, the wives 
of the teacher and a. blood relative (sapinda) of the teacher (66) 
in respect of being treated with great reverence. Being highly 
respect-worthy forms the common property between Guru, the 
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Upamana and the teacher's son imparting instruction, the Upa- 
meya (64). Respectability is mentioned as the common pro- 
perty between the Upamána Guru and the Upameya namely 
the teacher's wives belonging to the same class (65). Guru is 
the Upamána used for a more powerful king who is recommended 
to be served by a weak king whose disloyal subjects as well as 
his foe's army are expected to be kept under check by him (67). 
‘The niyoga being over, the person appointed for it in case of the 
widow has to treat her like a daughter-in-law (223) andthe widow 
has to treat him like the father-in-law i.e. guru (68). 

11. A thief (caura) is introduced as an Upaména for a 
driver who kills a man under his chariot, in respect of sin and 
punishment (87) and for a person who sells another man's 
articles without his consent, in point of the infliction of punish- 
ment (88). Similarly a thief (caura) is chosen as the Upamana 
for the person who does not return a deposit as well as he who 
demands what he never deposited (89), for persons appointed 
to guard provinces and vassals who remain neutral in attacks 
by robbers and the like (go) as well as for those individuals who 
receive stolen goods and those who offer fire, food, arms and shel- 
ter to thieves (g1), in respect of punishment. A Brühmama 
seeking to obtain wealth by teaching or sacrificing for a thief is 
deservedly compared to a thief (stena) himself, as both become 
sharers of sin (92). 

12. Sidra is the Upamana for a Bráhmana who does not 
know the form of returning a salutation, in point of being unfit 
for being saluted by a learned man (203). All brahmins who 
are cattle-breeders, traders, mechanics, actors, singers, menial 
servants and usurers are compared with a Sadra in point of degra- 
dation or low status (204). In one case, the Vaifya and Ksa- 
triya or Parthiva who commit adultery with a Brahmana woman. 
are compared with a Sidra in respect of severe punishment in 
the form of being burnt in a fire made of dry grass (205). Sadra 
is also offered as the Upamána for that Brahmana who neither 
worships in the morning nor in the evening, in respect of being 
excluded from all duties and sacred rights of a twice-born one 
dwija (206), On one occasion, a Sidra begetting on a Brāh- 
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mana female a person excluded from the Aryan fold (balya), is offered 
as the Upamina for the Bahya himself getting a Bahyatara 
person from a female belonging to the four castes (154). 

13. Gifts given to an ignorant man (10) and a eununch in 
case of women (210) are compared in point of fruitlessness of 
acts for spiritual advantage performed by an ignorant brahmin 
who has not studied the Vedas. A blind man eating fish with 
bones is used as an Upamāna for a liar who speaks falsehoods, in 
Point of evil consequences(11). Arundhati occurs as a standard 
of comparison for a woman who remains faithful to her 
husband as both are not required to leave the Bhartrloka at any 
stage (17). A hunter following the track of the wounded deer 
by the drops of its blood is appropriately used as an Upamana 
for a king who follows his duties with the help of inferences (22). 
One’s own self becomes the Upamána for a son (26) and the 
latter (son) becomes the standard of comparison for a daughter 
(135) in respect of inheritance to wealth. Similarly a legitimate 
(eurasa) son rightly becomes the standard of comparison for 
a son begotten on an appointed female in respect of inheritance 
to property (53). An Andrya having appearance of an Aryan is 
brought in comparison with a person who does not belong to 
any caste and is born of impure origin, as both can be known 
by their actions (34). A weeder plucking up weeds and preser- 
ving the corn is appropriately brought in as an Upamána for 
a king who is expected to destroy his opponents and protect his 
kingdom (54). The wife of the teacher becomes the standard of. 
comparison for the sister of the mother, the maternal aunt, the 
mother-in-law and the sister of the father, in respect of receiving 
honour (7o) as well as in point of respectability (72). The 
violation of Guru's bed (gurutalpa) is chosen as an Upamána for 
conjugal relation with sisters by the same mother, with maidens 
and females belonging to lowest caste as well as with wives of 
a friend or a son, in respect of papdoahatea (71) ; a wise man who 
should not explain unless he is asked and should not answer if 
asked improperly, even though he knows, is compared with an 
idiot in point of behaviour (93). Slave-girls (dast) are brought 
in comparison with others’ wives as in case of both the begetter 
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does not obtain the offspring (106). The twics-born men (doijati) 
who are constantly sanctified by sacrifices become the Upamāna 
for kings constantly sanctified or purified: by checking or control- 
ling the wicked and favouring or protecting the good (112). 
Like a servant (bhriaka) waiting for his wages (nirdefa) an ascetic, 
neither desirous of living nor of dying, should wait for his appoin- 
ted time (123). 

14. The eldest brother is compared with the father and 
the younger (lit. remaining) brothers are advised to live under 
him (like sons) (128). A king should behave towards his sub- 
jects like a father (129). The eldest brother behaving like the 
eldest, is to be respected or honoured like the father (130) 
or the mother (164). As a father protects his own som, so 
is a king asked to protect and provide for a Srotriya or 
learned Brahmana, after having ascertained the ability of the 
latter (191). Like a father protecting his sons, the eldest brother 
is asked to protect or support his younger brothers (129) and 
the latter are also advised to behave towards him like sons (136). 
‘The eldest brother who, however, does not behave like the eldest 
is to be treated like an ordinary relative (146). ‘The son ofa son i.e. 
grandson is brought in as an Upamana for the son of a daughter, 
as both save a person in the next world (139). The mother is 
given as the Upamána for the sister of one's father and of one’s 
mother as well as of one’s elder sister, in respect of honour to 
be done to them (163). 

15. A dead person (preta) is offered-as the Upamána for 
an outcaste (or a patita) in respect of the breaking of a pitcher 
filled with water, indicating his total severence from all relations 
(142). A virtuous wife remaining faithful to the husband after 
the death is said to obtain the heavenly world even without a son 
like the Ancient Gelibates (152). A person who foolishly causes 
religious duties to be performed by wives of lower caste, even 
when his wife of the same caste is alive is compared with a brdh- 
manacandála i.e. a candala begotten on a brakmaya woman by a Sidra 
in point of being: equally despicable (155). A charioteer who 
tries to control his horses serves as a befitting Upamana for a 
person who is asked to restrain his senses that run riot among 
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sensual objects (171). A vipra ie. one of the brühmapa guests 
becomes the Upamàna for one’s own father in respect of being fed 
at the funeral sacrifice (190). Vaifyas are brought in compari- 
son with Südras as the same mode of purification is common to 
both (198). In one case, men who have committed crimes and 
have been duly punished are said to go to heaven like meritorious 
persons (218). 
16. In the Nature-World, as is quite expected in a work 
like Manusmrti which professes to teach rules of conduct and the 
like, Upamanas or standards of comparison like fire, the sun and 
water should figure prominently. 

17. Thus fire very commonly occurs as the Upamana. 
A Brahmana is compared to fire (joalana) in point of being free 
from all taints or being naturally pure (according to Buhler) 
(4). The same common property with a different emphasis 
is used when Brahmanas not being impure even after being 
‘engaged in evil pursuits are compared to fire (pavake) which is 
also not soiled though found in ereamation grounds (5). Fire 
(vahni) burning the fuel with its lustre becomes the standard- of 
comparison for a knower of Vedas destroying all sin by (the 
fire of) his knowledge (6). Similarly fire burning trees (druma) 
even though wet, becomes a befitting Upamána for a Vedajiia 
burning all taint of his soul arising out of evil deeds (7). An 
ignorant vipra is compared with trndgni i.e. fire made of grass in 
point of dying out soon i.e. becoming useless (97). 

18. The sun (aditya) once becomes the Upamāna for a 
Xing in point of dazzling the eyes and the mind (by this lustre). 
(27) and secondly (this time sahasrarn‘u) for the Universal Egg 
in respect of brilliancy (prabha) (29). The sun (dditya) sucking 
up water (toya) with its rays becomes a standard of comparison 
for a king who is advised to elicit taxes from his kingdom (28). 

19. Water has become the standard of comparison several 
times. It has already occurred with the sun and its rays in Sec. 18 
above. In point of being free from taints or being pure by 
nature (according to Buhler) it Le. water (amiw) becomes the 
Upamāna for Brahmanas (40). Water (udaka) trickling out 
of the foot of a skin serves as an appropriate Upamána for the 
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Prajiia or intelligence of a person which also slips away due to 
the misbehaviour of even one of his senses (g9). The fame of 
a king who behaves in the right manner spreading in the world 
rightly compared to a drop of oil spreading in water (arhbahs) (99) 
and that very fame diminishing in the world on account of his 
improper behaviour is likened to a drop of ghee going down in 
water (aribhas) (81). Once it occurs along with nara where a 
man digging the ground with a spade and obtaining water (wii) is 
brought in as an Upamana for an obedient Brahmacdrin obtain- 
ing Vidya from his teacher by service (120). 

20. Aparagaksa and Pireapaksa occur as the Upamāna 
for the Aparühpna and Parvahnna as in both the former excels 
the latter and hence is preferable to it for a Sraddha (12). Amyla 
and vija are brought in comparison with insult (1) and honour 
(191) respectively, as a Brahmana is expected to long for the 
former and turn away from the latter. A stone-boat (aimaplaza) 
in water (ambhasi) once occurs as an Upamana for a Brahmana 
who neither performs austerities, nor studies Vedas and yet 
longs for a gift, as both ultimately sink or perish (19). Secondly 
the stone-boat (aupala-place) which drowns a man trying to cross 
with its help, becomes the appropriate Upamána. for the ignorant 
receiver of a gift who is responsible for the spiritual fall of an 
ignorant giver (143). The sky (akaéa) which is not tainted by 
mud serves as an Upamána for a person who is not tainted by 
sin even if he, in life's peril, accepts food from any person whatso- 
ever (25). A Brühmana accepting out of greed a gift, great or 
small, is likened to an unbaked clay-vessel (dmapdira) in water, 
as both quickly perish (33). The arrow (iu) and the wound 
serve as a double Upamana for bija and paraparigraha i.e. another's 
wife where the bijakrefa of a man upon another’s wife after the 
bijakşepa of the legitimate husband is declared to be as useless 
as the throwing of an arrow at the wound of adeer whichisalready 
wounded(37). Subsisting on begged food on the part ofa stu- 
dent is compared with fasting (upavdsa) in point of bringing equal 
merit to the person who performs or undertakes it (45). Vidya 
which should not be bestowed on a pupil without merit or money 
is aptly compared to a good seed, (ubham bija) whichshould not 
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be sown on a barren soil (üpara) (47). The son of an Arya by 
an Aryan woman being worthy of all sacraments is compared 
to a good seed (subija) in a good soil (sukgetra) prospering extremely 
well in the form of a sprout (219). In one place the giver of 
sacrificial food to an ignorant Vipra is aptly likened to a sower 
(vaptr) sowing seed on a barren soil (irina), as the activity of both 
yields no reward (151). Once the bija of an akgetrin (one having 
no wife) sown on another's wife is compared to the dropped 
seed or bija of a bull (érsabham bija) sown on cows belonging to 
others, in point of being fruitless to the sower (149). The 
corporeal beings resuming (in new births) their respective kinds 
of action (prescribed by the creator) are compared to seasons 
obtaining their respective characteristics of their own accord at 
the change of each season (49). Dead body is said to resemble 
a log of wood (55) and a clod of clay (176) in point of being aban- 
doned as useless. A clod of clay (losta) dissolving in a great lake 
(makdhrda) is used as an Upamána for evil deeds melting under 
the influence of the triple Veda (161). 

21. Houses cursed by female relations call comparison 
to houses affected by Arlyd in respect of the common property 
ie. bringing about ruin (58). Silken cloth (ksauma) is used as 
an Upamina for conch-shells, horns, bones and ivory on account 
of the common property of being purified by a mixture of cow’s 
urine and water (60). ‘The earth (gauh) which yields its product. 
only after a good deal of work upon it is brought in as the stan- 
dard of comparison for unrighteousness which also produces 1ts 
fruit after an amount of time and not at once (79). The earth 
(dhara) also becomes the Upamána for a king in point of support- 
ing all creatures equally (112). In one case, land (bhiimi) has 
become the Upamana for water, carnal enjoyment of women, 
Jewels in water as well as those made of stones as false evidence 
or speech in case of all these leads to the same disastrous conse- 
quences (156). A planet (graha) standing supreme among stars 
(naksatra) is brought in comparison with the supervisor (sarod- 
rthacintaka) appointed by a king lording over the subordinate (80). 
Al created beings are shown to resemble the whee! in being turned 
round and round continuously by the Lord (82). Skins and 
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objects made of split cane are compared to clothes (caila) (86) 
and vegetables, roots and fruits are likened to grain (114) in 
point of being cleansed with water etc. The moon giving delight 
to men is given as the Upamána for a king giving delight to his 
subjects (83). ‘The sevenfold kingdom is shown to resemble the 
triple staf of an ascetic as in case of both no single part is more 
important than the other, all being equally important (101). 
An ignorant householder (of course a Brahmana) accepting 
gold, land, cow, etc. stands on par with a piece of wood (dàru) 
which is reduced to ashes (by contact with fire) and so turns 
out to be useless (105). A tree (druma) that is being watered well 
Gigamána) becomes the Upamana for the nation of a king 
protected by him in point of growth and prosperity (194). A 
tree becomes the subsidiary Upamana with fire which can be 
seen under fire see Sec. 17 above. A tree (orksa) leaving the bank 
of a river as well as a bird (Sakuni) leaving the tree (196) are 
offered as the standards of comparison for an ascetic leaving his 
body and becoming free from attachment. Impurities of metallic 
ores (dhatu) which are burnt on account of being melted in a 
blast become the standard of comparison for taints of the senses 
or organs which also are destroyed through the control of 
breath (113). 

22. Rivers, small and great (nadinadah) finding a resting 
place in the ocean (sdgara) supply the Upamana for all members 
of other orders of life (4íramas) finding protection in a house- 
holder (119). A river (nimnaga) united with the ocean (samudra) 
is the standard of comparison fora wife united with her husband, 
as in case of both the former assumes the qualities of the latter 
(212). Rivers (sindhavah) running towards the ocean (samudra) 
again become the Upamana for thesubjects turning towards i.e. 
following that king who subdues his passions and decides the 
affairs according to law (arg). Killing a brakmana becomes the 
Upamina for falsely attributing a high birth to oneself, giving 
information to king (regarding a crime) and falsely accusing 
a teacher (153) while stealing gold is chosen as the Upamána for 
stealing a deposit, a horse, silver, land, men, diamonds and gems 
(175). In one place voluntary neglect of sacred fires on the part 
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ofan Agnihotrin is said to resemble the killing of a warrior (192), 
while in another, forgetting the Veda, reviling the Vedas, giving 
a false witness, slaying a friend, eating forbidden food and 
swallowing substances unfit for food are declared to be on par 
with drinking wine (221). In all these cases the common pro- 
porty is the same namely papdvahatoa, 


PECULIARITIES OF CONSTRUCTION 
OF THE SIMILIES 


‘Manusmrti is primarily a work on Dharmasastra. Hence 
the author is not much interested in expressing his similes in the 
usual form accepted in Poetics. Consequently peculiarities of 
construction figure prominently in the work. 

1. Majority of the Upamas contain single Upaminas. 
These are 176 in number. Out of these seven are Malopamas. 
In 46 Upamas, a double Upamana is present. Among these 
instances of Malopama are 3. Some Upamās contain a triple 
Upamāna also. These are 5 in number. In No. 61 sahni, 
edhas and tejas are given as the Upamānas for vedavit, papa and 
jiümdgni respectively. The sādhārana dharma is dahana, For 
the disagreement in gender and the sddkarana dharma with slight 
variation see sections 4 and ro respectively. In No. 22, asrkpata, 
mrgayu and mga are the standards of comparison for anumana, 
mpati and dharma respectively. Here the sadhdrana dharma is 
padanayana. For the twice mention of sádharana dharma see 
section 10 and for the sdmanya-vilesa-bhdva between the Upameya 
and the Upamána see section 15 below. In No. 54 npa, pari- 
panthin and rdgtra are compared to nirdata, kaksa and dhdnya 
respectively in respect of uddhriya rakgatam, which is the sddha- 
rana dharma. For the disagreement in gender and number see 
section 3 below. In 151, vapid, bija and irina are brought in 
correspondence with data, havis and anca vipra respectively in 
point of na labhate phalam which is the common property, For 
the disagreement in case refer to section 7. In No. 154, bāhya, 
ituroarnya and bähyatara are likened to £üdra, brahmani and bāhya 
in respect of prasiiyate which is the sddhdrana dharma. For the 
disagreement in gender see section 4 below. No. 28 is the soli- 
tary instance of Upamā containing a quadruple Upamana. 
Here aditya, toya, ramin and samudra (lupta) are brought in as 


1. Figures indicate the serial numbers of the similes in chapter 3- 


14 SIMILIES IN MANUSMRTI 


standards of comparison for nypa, kara (tax), adhikārin (lupta) 
and rasfra respectively. The sddharana dharma is haraya oraccept- 
ance. For the disagreement in gender see section 4 below. 
For the restrictive adjective in the Upamāna-vākya see section 
14 below. For the lopa in both the Vakyas in this Upamā see 
section 16 below. 

2. The words expressive of Upamā are generally yatha- 
tathā and iva. In No. 5 evam is used for expressing Upama and 
the antecedent yathd is dropped. This antecedent is dropped 
in No. 149 also and tatha is used. In No. 11 iva is irregularly 
used for yaiha . In Nos. 57 and 197 two paits of Upamānas 
namely zrkga and nadikila as well as Sakuni and oyksa are given for 
the double Upameya yati and his deha. As this is done with two 
different setences, jath is repeated twice. In the irregularly 
expresed Upama where carmamaya mrga (167) and kasthamaya 
'hastin (228) are brought in coinparison to anadhiyana vipra, the 
poet being influenced by the word '£ in ‘d? uses Jaca instead of 
tatha for emphasizing the Upameya. When the usual order 
of the Upamána and Upameya is inverted, tathd, which should 
be mentioned with the Upameya is generally dropped. This 
happens in Nos. 53, 67, 123, 152 and 217 in view of the Upameya- 
vakya preceding the Upamana-vakya. At times ia, the Upamā- 
vacaka comes after the adjective of the Upamána as in No. 34 
where iva comes after the adjective drjaripa of the Upamana 
‘nara which is to be taken twice ie. both with the Upameya- 
vakya and the Upamina-vakya. This happens in No. 58 also 
where iva comes after the adjective kytydhatani of the Upamina 
gehäni which is to be supplied from the first line of the verse. 

3. Disagreement in either of the two namely gender or 
number or in both is very common in Manusmrti. There is 
disagreement in gender as well as number between te i.e. viprāh 
and abu (40), anumanena and askpātaih (22), kaksam and 
paripanthinak (54), smorndh guruyoşitah and guru (65), 
‘papanam nigrahera and sadhindm saigrahena with ijyābhih (111), 
‘prakaranika (grhastha) and puttikah (134), sddhoi stri and brahma- 
carina (152) abjesu afmamayesu ratnesu and bhūmi (156) and 
prajdh and priyadvesyau (173). 
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4. Disagreement in gender obtains between the subordinate 
‘Upameya jidndgnind, and the corresponding Upamana tejasd in 
No.6, on account of the Rüpaka jl@ndgnind, which otherwise would 
have been jjdnena. This kind of disagreement (i.c. in gender) is 
also very common in Manusmyti. Thus it exists between ancak 
viprah and Srautasmérta karman (lupta) with dànam and aja res- 
pectively (10), afvamedha and aghamarsanam süktam (20) enas and 
tac (23), adharma and tvac (24) jivitdlyayamapannah and papam 
and dkdíam and parka respectively (25), kara and toyam as well 
as rastram and samudra(lupla) (28) haimam andam and sahasrārhíu 
(29),lobhatpratigrakakytoipra and ambhasi amapatram (33), bijam and 
paraparigraka with isu and kham respectively (37), prajad and 
indriyam with udakam and drtipada respectively (39), bhaikseņa vriti 
and upavdsa(45), vidya and fubham bījām (47), (tel) deha and 
(nadi-) Killam (57), j@misapa and kriyā (58), adharma and gauk 
[cow (74), earth (79)], rastram and parike gauh (76), anrca vipra 
and érauta-smérta karman (lupta) with gauh and gauh (77) te saroe i.e. 
rajapurusah and naksatrani (80), nrpateh yatas and loka with ghrla- 
bindu and arhbhas (81) as well as tailabindu and arhbhas respectively 
(99) prakytaya: (subjects) and mánavah (83), ataijasáni nirorandni 
Patrani and camasth (84), saptdiigam rdjyam and tridandah (101), 
rdjan and diari (112) indriyaxi and dhataoah (113), gurugatā 
vidyd and väri (120), duhità and putra (135), cãurvarnya and 
brāhmaņi where caturvarya is used for want of a suitable feminine 
form (154), indriáni and vdjinah (171), kardh (tax) and ddyam 
(178, 189 and 209) kamakératah agnindmapavedha and virahatya 
(192), rastram and sicyamdna druma (194) Srautasmarta karman 
(lupta) and stri (210) aryaydm and sukgetre (219). 

5. Disagreement in number only is found in te ie. viprāh 
and joalana i.e. agni (4), dosam and druman (7), pitarak and véyu 
(189) and ubhau i.e. vaifyapdrthioau and füdra (205). 

6. Comparison of many Upameyas with a single Upamā- 
na resultsin disagreement in either number or gender or in both. 
Disagreement in number exists between Sreyamsak, dryah guru- 
putrah, gurok scabandhacdh and guru (63), carmani vaidalani with 
cailam (86), raksādhikptah (nardh) sdmantdk and coura (90), 
agnidat, bhaktadah, fastrüvak&fadah, samnidhatarak and caure -(91), 
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and Sakani, maldni, phalani and dhānyam (114). At times such 
a comparison results in disagreement in gender also as is seen 
in No. 153 where all the Upameyas namely samutharge anrtam, 
rdjagümi paisunam and gurol alikanirbandhah differ in gender from 
the Upamána brafmakatyé. In No. 156, strindm bhogah and maithu- 
nam in gender from bhami , the Upamana. The same happens 
in No. 221 where the Upameyas namely brakmojjhatd, sukydoadhalt 
and garhiténddyayoh jagdkih differ from the Upamana surāpānam. 
This way of comparing many Upameyas with a single Upamana 
has once given rise to disagreement in gender as well as in 
number as is seen between one of the Upameyas namely abjesu 
amamoyesu ratnesu atid the Upamana bhimi (156). 

7. Disagreement in case is also conspicuous by its pre- 
sence. In No. 78, the correspondence of case between svalpaka 
pratigraha, and panika cannot be maintained on account of the 
two meanings, primary, and secondary of sidati which is the 
sadharana dharma, ts secondary meaning (going with pratigraha) 
namely failure requires the instrumental while the primary mean- 
ing (going with parika) stands in need of the locative. In No. 83, 
the Upameya yasmin is in the locative and the Upamána candram 
is in the accusative due to the correspondence of the expression 
candram drsjod in the Upamana-vakya with yasmin in the Upameya 
vakya, which ultimately means yam drstod. No. 143 is an irregu- 
larly expressed Upamá where ignorant dii and ignorant 
praticchaka are compared to udake taran (nara) and aupala plava. 
Disagreement in case exists between the Upameya praticchaka 
which is in the nominative and the corresponding Upamāna 
aupala plwa which is in the instrumental. This is due 
to the fact that the double Upameya is expressed with a dvandva 
in datypraticeakau. For the suggestion contained in the Upama 
see section 14. In No. 151 anrce (caturthi) havirdāna is compared 
to iripe (saptamt) bijavapana, Here the disagreement is due to 
the roots connected with the two namely dz and ap which govern 
the dative and the locative respectively. 

8. Change in construction of the Upamána-vàkya and 
the Upameya-vakya inevitably results in disagreement in case 
between the Upameya and the Upamána. In No. 173, yama 


— a 
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controlling friyadvesyou is brought in comparison with the king 
or 1djan who is advised to control his subjects Lc. projaf. Here 
‘Yama, the Upamina is in the nominative and rdjan the Upameya 
is in the instrumental. Similarly in Nos. 178, 189 and 209 vatsa 
and ddya, vàryokas and ddya and sajpada and àdya are brought in 
comparison with rājan and kara (tax) in point of alpddana or alpa- 
grahana. Herealso the Upamanas namely vatsa, vdryokas and sajpada 
are in the nominative while the Upameya rdjan is in the instru- 
mental. Disagreement also obtains between kardh which is 
in the nominative and the corresponding Upamina ddyam which 
is put in the accusative case. The same is true of No. 185 where 
‘méruta is brought in comparison with rdjan in point of pravitya 
saricdra, which is the sédkdvara dharma. Here also the Upamāna 
marua is in the nominative while the Upameya rajaz is in the 
instrumental. In all these cases, the Upameya-vakya is in the 
passive construction and the Upamana-vakya in the active. 
No. 180 offers a case opposite to this putting the Upamana- 
vakya in the passive and the Upameya-vakya in the active. 
Here rdjan is compared to Verua in point of papdndm nigrala. 
Because of the construction referred to above, the Upamina 
Varma here is put in the instrumental and the Upameya réjan 
in the nominative. 

9. This leads us to disagreement in respect of both case 
and gender. In No. 23, doija and enas are compared to ahi and 
4oac in point of vimuyate, which is the sādhāraņa dharma ; enas 
is neuter and trac is feminine. Here enasah is put in the ablative 
and toad in the instrumental. This is due to the consideration of 
metre as tacat, would have disturbed it by causing one letter 
more. It is also possible to regard the Sandhi tacevāhih as 
an irregular Sandhi of toacahi isa—toacd iva and then double 
Sandhi toaceva. No. 39 gives a case exactly opposite to this, 
Here slipping of prajtd due to the misbehaviour of one indriya 
is compared to the trickling of udaka from dytipada or foot of a 
skin. Here the Upamāna tena (indriyena) is put in the instru- 
mental and the Upameya drieh padat in the ablative, since the 
root kyar is used with both the instrumental and the ablative. 
In No. 112 the prakaranika rājan is compared with dhard in point 
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of equally supporting the people (dkdraya). Here dhard, the 
"Upamána is put in the nominative while being influenced by 
the word oratam (of the king) in ‘d’ the Taddhita parthivan 
becomes an adjective Here bibhratak naturally refers to rdjlal 
(to be supplied) which thus is put in the genitive, The word 
bibhratah is really the short form of the expression ‘yal (jd) 
bibharti tasya’. For the anakoluthic construction here see section 
23 below. In No. ato, subija springing up in sukyetra is brought 
in comparison with the son of an Aryan born by an Arya, Here 
disagreement in case and gender obtains between the Upameya 
(dri) masculine and the corresponding Upamana sulijum 
(neuter), as the former is in the ablative while the latter is in 
the nominative. This is due to the sddharaya dharma not being 
really sadhürana. For this see section 12 below. 

10. When the Upami is expressed with the help of two 
independent sentences, the sidhirara dharma is repeated twice. 
Exact repetition of this dharma takes place in Nos. 1,7, 10, 12, 
20, 22, 28, 96, 37, 77, 120, 140, 151 and aro. In Malopamas 
generally the sddkérana dharma between the Upameya and the 
Upamánasis the same. There is only the following exception. 
In Nos. 144, 193, 202 and 216, rdjan is compared to baka (heron), 
orka (wolf), sasa (hare) and sirtha (lion) respectively. Here the 
sddhdvana dharma is different in case of each Upamina. Tt 
ds arthacintana in case of baka, avalumpana in the case of wa, 
sinighatana. in case of fasa and pardkrama in that ofsihha. Some- 
times the repetition of this sdharana dharma is undertaken with 
only a slight variation. In No. 6, dakati is the sddhdraya dharma 
which is mentioned once with the upasarga nir (going with the 
"Upamána) and secondly without it (going with the Upameya). 
In No. 94 the sddharana dharma namely dírilya vartante occurs 
with the upasarga sam while going with the Upamana and without 
it, while going with the Upameya. Similarly in No. 169 the 
‘sdahdrana dharma i.e. na hithsanti is repeated twice once with the 
upasarga upa and secondly without it. At times the sadharaya 
dharma is expressed twice but by two synonyms. This happens 
in No. 161 where the sddharana dharma is expressed once by the 
word sinajjati and second by majjati which ultimately mean the 
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same thing. Sometimes the sadharara dharma is expressed in 
both ways negative and positive in order to lend force to the 
expression. Thus in No. 3, not being satisfied with a negative 
expression namely na sämyati going with the Upameya kama and 
their upabhoga, the poet expresses the same idea in a positive 
manner with the word abhivardhate going with the Upamana 
Ausnacartman and havis. In No. 5, however, the poet uses mz 
dusyati, a negative expression going with the Upamāna pāvake 
and chooses pajya, a positive one with the Upameya. Here 
the latter being drafmand/l, the positive and emphatic expression 
in its case can be attributed to the fact that the poet was a cham- 
pion of Brahmanism, 

ll. When the construction of the Upamana-vakya differs 
from that of the Upameya-vakya the mention of the sddhdraya 
dharma twice in two different -expressions becomes necessary. 
‘Thus the Upamánavákya is put inthe active construction and 
the Upameya-vakya in the passive and hence the sédhdrana dharma 
is mentioned twice in Nos. 173, 178 (189, 209), 180 and 185. In 
No. 178 the sddharana dharma is expressed twice but with synony- 
mous expressions namely niyacchati with the Upamana and 
niyantaxyah with the Upameya. In Nos. 178 (189 & 209), the 
dharma takes two different forms according to the nature of the 
associate. With kara (tax), the Upameya it is alfagrahana (alpo 
arhiteryalt) and with adya, the Upamāna it is alpddana (alpan 
alpam adanti). In No. 185, the sadhárana dharma is mentioned 
twice with a variation. With Maria the Upamana itis praviga 
sarieara while with rdjan, the Upameya it is merely praveéa or 
praveśtaryam. In No. 180, however, the poet has preferred to put 
the Upamána-vàkya ini passive construction and the Upameya- 
vakya in the active. Here the sddharana dharma is expressed with. 
different yet synonymous expressions namely baddigh going with 
the Upamina Varuņa and nigrhniyat going with the Upameya rdjan. 
In all these cases, an advice is given to rdjan in the Upameya- 
vakya and hence the words expressive of common property 
(sadhdrana dharma) going with it (the Upameya) are put inthe 
potential namely niyantayya in No. 173, alpo alpo grhitaoyah in Nos. 
178, (189, 209), praveftaryam in No. 185 and nigriniyét in No. 180. 
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‘The dharma with the Upamána is in the present tense. Thus all 
these are cases of disagreement in mood or vidhi. For the 
difference in case owing to change of construction sce sec. 8. 

12. At times the sddhdrana dharma is not really sādhāraņa 
dharma but is similar and hence it has to be expressed with two 
different words altogether. This happens in No. 219, where a 
son born of an Arya from an Arya is compared to subija born in 
subjetra, Here the sddhdrana dharma takes two different forms 
namely sarskdramarhati with the Upameya and saripadyate with 
the Upamina, For the difference in case and gender see sec. 9 
above and for restrictive expression see sec. 13 below. No. 47 
offers an example where the choice of passive construction on the 
part of the poet has created a difficulty in expressing the sadhdrana 
dharma which is not really sádhdrana. Here vidya is the Upameya 
and Jubham bija, the Upamána. The sddhdrana dharma is con- 
ceived as dropping or employing which should have been expressed 
in two different ways according to the nature of the associate as in 
No. 219 above. With vidya it is vaktavyā and with bija it is vapla- 
yam, "The poet had to choose the former instead of using a com- 
mon expression on account of the passive construction. This has 
given rise to liigablida also for which see sec. 4 above. No. 172 
offers a different case altogether as Padanidarsana contained in 
jmd oytti forms the sádhdrana dharma of the comparison of the 
nypa or rdjan with yama. 

18. Sometimes the Upamāna is conditioned by a restrictive 
attribute or expression in order to bring it in correspondence with 
the Upameya. In No. 33, the Upameya is a brahmana who peri- 
shes on account of coveting gifts. Here the Upamána dmapatra 
is restricted by the attribute aitbhasi in order to make it suitable 
to the context of vindéa, as amatea by itself does notlead to destruc- 
tion. In the Upamána, dma corresponds to lobbatpratigraha in 
‘the Upameya but there is nothing corresponding to aribhasi in 
the Upameya. Similarly in Nos. 75 and 76 the Upamána gau 
isrestricted by the attributes andhd and pare respectively. In the 
former this is undertaken to suggest the similiarity of andhadtoa 
‘of gauh with the sambhojanitoa of daksind, the Upameya; so that 
<katraivdste stands to reason in case of both. In the latter, paike 
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the adjective of the Upamana gau} makes it correspond with 
rügfram of a king in which a £üdra explains the law, in point of the 
sadhérana dharma sidati, In No. 131, the second Upamána namely 
putra for the Upameya frotriya is restricted by the word aurasa in 
order to support sarvata} sartraksana, the sādhāraņa dharma. In No. 
158, if the reading jale matsydniahirisyuh is accepted, jale becomes 
a restrictive attribute of the Upamina employed for making it 
suitable as an Upamana for durabalal, the Upameya in point of 
Ghirisana to sādhāraņa dharma. Yn No. 219, su in the double 
‘Upamana sulija and sukgelra is employed in order that it may 
correspond with the double Upameya arya and dpd. No. 185 
offers an example where a word belonging only tothe Upameya is 
used in order to bring out its correspondence with the Upamána. 
Here rájan is compared to maruta in point of pravifye saricára; but 
nothing corresponding to cdrai (in case of the former) is used in 
the Upamána; as cdrah belong to the Upameya rdjan only and 
make it correspond to márutz. In No. 97, however, the restrictive 
adjective anadhiydna of the Upameya brahmana corresponds to 
tra which is compared with the Upamana trpdgni, which means 
tmakrta agni. Here the sédharana dharma is na Samyati, as both of 
them do not function for long. 

14. At times restrictive words used in the Upamana sug- 
gest a corresponding restriction in the Upameya. In No. 7, the 
adjective ärdrān of the Upamāna namely drumün suggests a 
corresponding adjective such as dustaram or dirgham in case of the 
Upameya viz. karmajam dosam as is indicated by the word api 
in ärdrānapi drumén. Similarly the adjective jatabala of the 
Upamina vahni suggests the arthajiana of the Vedas in case of 
Vedajia,the Upameya. Really the arthajfidna corresponds to the 
strength offire. Ultimately the meaning is that just as strong fire 
burns even wet trees so a learned brahmin destroys even great 
sins, evils or misfortunes. In No. 21, the adjective kraturāf used 
of the Upamána afvamedia indicates a similar adjective süktardf 
of the Upameya aghamarsana süka. In No. 28, astau masin 
serves a restrictive adjunct in case of the Upamána éditya drawing 
up water with rays, This suggests a corresponding restriction in 
the drawing of thetaxes (karas) by the nrpa gradually on appro- 
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priate occassions and in proper time. For the lopa in the stanza see 
sec. 16 below. Similarly in No. 36, vdrsikanscaturo masan restricts 
the Upamána-vàkya namely Jndra sending showers and suggests 
that the nypa (Upameya) should shower gifts on his rasira on 
proper occasions only. In No. 37, viddhamanusiddlyatak restricts 
the Upamana ijt which is said to be shot in vain and suggests a 
similar adjective namely ksiptamanuksipatah in case of the Upameya 
namely the person who sows the seed in another's wife. In No. 
49, rluparyaye restricts the double Upamána rtu and stuliiga and 
suggests a corresponding restriction such as srpiantare in case of 
the double Upameya dehinah and karmápi. Here rius obtaining 
their distinctive marks i.e. riuliigas are offered as the Upamána. 
for dehins resuming their respective karmani in their new births. 
‘The word pafyatah used in the Upameya-vakya in No. 76 where 
the rdstra of a king who allows a Jiddra to discuss dharma or law in 
his kingdom is compared to parke gauh in poi nt of sidana, suggests 
the comparison of the king with a cow boy who helplessly, watches 
the calamity. In No. 102, the Upamána trivedddlyayana given for 
the Upameya dharmaéastra suggests the adkyayana of the latter 
Though not expressed. In No. 120, a suériisu pupil obtaining 
vidya from the guru is compared to a person a nara obtaining ari 
ie. water by digging into the ground with a khanitra i.e. spade, 
Here the correspondence between the adjectives of the Upameya 
and the Upamána namely éusrdju and Phanitrena Khanana suggests 
the comparison of sexi and Khanitra. It appears that the poet 
‘wants to suggest the adjective prthoigatam of väri, the Upamina 
corresponding to gurugaté, the adjective of vidya, the Upameya. 
This further suggests the comparison of guru and prihot; the former 
being the treasure of vidya i.e. knowledge and the latter, the store- 
house of väri i.e. water. For the lopa contained in the verse see 
sec. 16 below. In No.143, the double Upamana namely udake 
taran (nara) and aupala plavais broughtin correspondence with the 
ignorant data and (equally) ignorant praticchaka, Here the instru- 
menal in the Upàmána aupala plava brings out its karanatva 
which suggests a similar Karanatoa of the corresponding Upameya 
namely fraticchaka in spite of its being put in the nominative. For 
‘the difference in case between the two refer to sec. 7 above. In 
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No. 194, the adjective sicyamana of the Upamána druma is intended 
to bring out the correspondence with bahubaldéritam in case of the 
"Upameya dam. Here bahubalasraya is compared to seka or 
sprinkling, resulting into vardhana or prosperity which is the 
sadharana dharma. 1 

18. Sometimes the Upamána is related to the Upameya as 
isvilesa to sdmanya, No.22isacascin point. Herethesubsidiary 
Upameya is anundna and the corresponding Upamána is asrkpata. 
It is evident that asrkpata is only one of the anuménas which lead 
the mrgayu or hunter to trace the track of mrga or deer. For the 
disagreement in gender and number which results from this, see 
sec. 3above. In No. 34, the adjective diparapa of the Upamana 
nara (to be taken twice in both the odkyas), corresponds to avifitata 
im the Upameya. Correspondence does exist in case of the two 
predicative adjectives of the Upameya namely varsdpela and 
falujajonija and a similar adjective namely emdpa in case 
of the Upamana. Smoetimes one and the same word serves as 
the Upamána and Upameya on account of lesa as in No. 56 
where the word aiga means a member (limb) of the govern- 
ment with the Upameya rdjan (prakaranika) and limbs with the 
Upamina karma. In No. 119, the words expressive of Upamüna 
namely nadinada is a samāhāra. In No. 148, the secondary Upamāna 
namely sabha is indirectly mentioned through the taddhita from 
arsabham. In Nos. 178 (189, 209), the word expressive of the 
subsidiary Upamana namely adja though mentioned once is 
to be construed with all the three Upaminas namely vatsa, 
sdryokas and saipada brought in correspondence in the Upameya 
rajan. For the change in construction resulting into disagreement 
im case see sec. 8 above. For the Lopa see sec. 16 below. 

16. This brings us to Luptopamis. At times words in the 
‘Upameya-vakya are lupta. Thus in Nos. 10, 77 and 210, dana and 
ajfa, gauh and gaul and sandha and stri are broughtin as standards 
‘of comparison with aphalatea as sadhdrapa dharma. Here doubt 
exists about the exact nature of the double Upameya. Part of 
it is anrea vipra corresponding to dana, gau} and sandha. The other 
part corresponding to ajia, gauh and stri appears to be Srautasmarla 
Karma, as suggested by Kullüa, This, however, is luta. Thus 
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angea vipra who is aphala in Srautasmarta karma is compared with 
dina in case of eji, gauh in case of another gauh and sangha in case 
of striyah ; as all these are also aphala. For the resulting disagree- 
ment in gender see sec. 4. This happens in No. 120 where a 
4usrisu pupil obtaining vidya from the guru is compared to a nara 
or a person obtaining vāri or water by digging into the ground 
(Hhanan) with a kħanitra or a spade. Here the correspondence 
exists between the adjective éurdsu in the Upameya-vakya and 
the corresponding adjective khanitrepa khanan in the Upamána- 
vakya. Thus resulting into the comparison of seod and Khanitra 
as pointed out in sec. 14 above. But the substantive brakmacari 
in the Upameya-vàkya corresponding to nara in the Upamāna- 
vakya is not expressed. For other suggestions in the verse see 
sec. léabove. Lopa in the Upamana-vakya is not conspicuous 
by its absence. In Nos. 178, 189 and 210, vatsa, véryokas and 
satpada accepting their ddya i.e. food bit by bit are brought in 
comparison with rajan who is advised to accept the karas (taxes) 
from his rdsfra little by little. Here the source of food correspon- 
ding to rástra, in the Upameya-vakya is not mentioned in the 
Upamana-vakya. For the change of construction in the stanza 
resulting into difference in case as well as for Upamāna being 
mentioned only once, refer to sections 8 and 15 above. Both 
these were cases of Lopa in double Upaminas. Lopa in a 
‘quadruple Upamana is also present in No. 28. Here dditya sucking 
up toya (water) by its ramaya% is given as the Upamána for the 
King i.e. nypa accepting karas (taxes) from his kingdom ie. 
rastra, Here Lopa occursin both i.e. in the Upameya-vákya as 
well as the Upamina-vakya. Thus corresponding to raémibhik 
in the Upamana, there should be adkikaribhif in the Upameya, 
which, is dropped. On the other hand, the Upamana does not 
contain the word samudradibhyah corresponding to réstrét in the 
‘Upameya. Along with these Upameya-lupta and Upamána- 
luptà Upamás, the solitary instance of Vádilupta may be men- 
tioned. Thus in Nos. 225 and 227 a woman i.e. stri is compared 
with a Aasa i.e. swan and vdrapa (hastin) i.e. elephant in point 
of gamana or graceful gait. As the Mālopamā is expressed here 
with the help of a compound namely harisavdranagéminim, the 
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Upamā drops odd ie. iva the word expressive of it and hence the 
Upamā is Vadilupti 
17. Dharmaluptà Upama is, however, most common- 
These Upamas can be mainly divided into two categories, 
samdsagé and vékyaga. ‘The former occurs when the Upamavacaka 
is compounded with the Upamána and the latter occurs when it 
is not so compounded and the Upama is expressed with the help: 
of a full sentence. Coming to Dharmalupta Upamás expressed 
with the help of a samdsa we find that in case of single Upamánas 
it occurs 7 times and in that of double Upamána only once, In 
Nos. 4 and 40 vipras are compared with joalana i.e. agni or fire and 
ambu ie. udaka or water. Here the sādhāraņa dharma as under- 
stood by Buhler is susila which is not expressed. This would 
make the Malopama Dharmaluptà; joalandshbusamé makes it 
samāsagā. If, however, na dogo bhavati is understood as the 
common property, Upama would become samdsagd Pürņopamā. 
In Nos. 130 and 164, jyes¢haortti jyestha is compared with pitā and 
mātā. This is also Málopami containing single Upaménas. 
Here aytti or treatment which is the sddhdrana dharma is omitted.. 
Hence Dharmalupta ; mdteva or piteoa make it samésaga. In No. 
45, bhaiksena ort is likened to upavāsa in point of pumydeahatva, the 
sádhárana dharma, which however, is lupta; üpavdsasamá brings in 
samāsagā. In No. 71, retahseka with svayonis (sisters by the same 
mother), kumaris, antyajas and sakkyuh or putrasya striyah is compar- 
ed with. gurutalpa (violation of Guru’s bed) in respect of being 
päāpāvaha or (equally) sinful. Here pāpāvahātva is not expressed. 
‘The expression gurutalpasamam makes it samāsagā. In No. 175, the 
apaharana of niksepa, nara, asa, rajata, bhūmi vajra, and mani is com- 
pared to rukumasteya (stealing gold) and in No. 192, kdmakaratal 
agninamepavedha (voluntary neglect of sacred fires) is likened to 
sirahatyà (killing of a warrior or the slaughter of a son), in respect 
of being (equally) papdvaha. The word pāpāvahaiva is dropped’ 
in both the stanzas. The expression rukmasteyasamam in the latter 
make both the Upamás samasag@. In No. 221, however, many 
Upameyas, namely brahmojjhatd, vedaninda, kaufasdksyam, subydoadhale 
and garkitanddyayoh jagdhih are compared to a single Upamana 
namely surdpdnam. Here also the sddhdrara dharma is papavahatva, 
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which is lupia. The word surdpinasamam makes this Upamá also 
samäsagā. No. 11 contains double Upamina where the intention 
of the poet is to compare an arthavaikalya-bhasitd nara i.e. a liar 
with an andha i.e. blind man eatingsakantaka matsyas i.e. fish with 
bones as both ultimately come to grief, Here dulikhaprapti, which 
is the sadkarana dharma is luta; matsydnioa makes it samāsagā. 
For the irregularity in expressing the Upami see sec. 22 below. 

18. This leads us to Vàkyagà Dharmaluptà Upamis. 
They are 7 in number. All of them contain single Upamánas, 
expressed with the help of full sentences. The sádhdrana dharmas 
that are [apta are dhanasvikdrayngyatoa in case of putra, the Upameya, 
and diman, the Upamana in No. 26 as well as in that of Duhitā 
(Upameya) and putra (Upamana) in No. 135, ddaraniyatva in case 
of matrévasd, matulani, Svatra with pitrsasā (Upameyas) and 
gurubhdrya (Upam&na) in No. 70, doşabhāktva in case of lipsärān 
brékmana (Upameya) and stena i.e. caura or thief (Upamána) in 
92, svargasidhanatea in case of dharmaśāsira (Upaneya) and 
trivédadhyayana (Upamana) in No. 102, papdoahatoa in case of many 
Upameyas namely samutkarse anria, ràjagimi paisna with guroh 
alikanirbandhah and the single Upamāna brahmahalyd in No. 153 
and patitatva—between the Upameya namely bharlé who causes 
the duties to be performed by another (woman) when the wife 
of equal caste exists and the Upamána namely Brafmanacindd 
in No. 155. 

19. Thus in Dharmalupti Upamás we find that pāpā- 
vahatva and punyävahatva are the usually omitted dharmas. ‘This is 
perfectly natural in a work on Dharmaéástra. ‘This shows that 
the respective Upamánas were too well-known to make the 
mention of the dharma with reference to them, necessary. ‘Thus 
upavisa was known to be punydoaka and gurutalpa, brakmahatyé, 
rukmasteya, virahatyd and surdpana were the avowed pétakas of the day. 
‘The same argument can be advanced in case dubkhaprapti of a 
blind man eating fish with bones, ddaraniyatoa in case of pita and 
miata as well as patitatva of a brāhmaņacāndāla and doşabhāktva of a 
stena or thief. 

20. Triluptà Upamas occur in expressions like bakayrtti 
in No. 145, bakravratika in No. 145A and baiddlavratita in No, 
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148. In these expressions only vii or vrata, the Upameya is 
mentioned and all other parts (remaining three) of the Upamā 
are dropped. These words are formed on the authority of the 
“Vartika, ‘saplamyupamanaptroapadasya bahuvrikiruttarapadalopasea’. 
21. There are only two Upamas based on Vaidharmya. 
In No. 74, adharma is compared to gauh in respect of the sddlitrana 
dharma-na sadya} phalati, Kullūka takes gau}, in the sense of a 
milch cow or a full-grown bull which gives its reward immediately 
and understands the Upama to be based on Vaidharmya. The 
Upamā can be considered as one based on Sadharmya if gauh is 
understood in the sense of a cow which yields its reward i.e. milk 
only after bringing forth the calf and thus bringing about 
the abhdva of sadya} phalana like that of adharma. No. 133, 
"however, is a clear instance of an Upama based on Vaidharmya, 
as here the fact that the king who does not eat meat, disregarding 
the rules, becomes deer to men and free from disease is brought out 
"by the dissimilar example of pisaca eating meat without any idea 
-of observing any rule and becoming hateful. 
22. In addtion to this, there are some Upamas in Mat 
smrti, which are expressed in a totally irregular way. These 
Upamis deserve a separate mention. Thus No. 11 compares an 
carihavaikalyabhasita nara i.e. a liar with an andha i.e. a blind man 
cating (alana) sakanfaka matsyas i.e. fish with bones as both ulitma- 
‘tely come to grief. dubkhaprapti, therefore, is the sddkarana 
dharma, which is not expressed as is indicated in sec. 17 above. 
The Upama is expressed in a very unusual manner. Very 
probably the poet has conceived itas a Nidarsanā where artha- 
aaikalya-bhagita marais ultimately compared to sakaplakamatsya- 
bhaksayitd andhajy. This is indicated by the fact that the Upameya 
sa narahis sandwitched between two parts ofthe Upamána. namely 
matsyam and kanfakai. If iva is taken to be Ulfreksdodcaka, the 
Nidaréana would certainly be less spoilt. In No. 149, two verses 
namely IX-50 and 51 go to form the Upamá. Thereal Upama 
‘isin 50d and 51 ab; 50 d expects a context of 51 a,b andc. The 
‘intention of the poet is to compare the seed (bija) of an aksetrin 
(ice. another's wife) to the dropped (skandita) bija (ie. seed) of 
.a bull (arsabha) in cows belonging to others. The sddharana dharma 
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is moghatoa orwselessness. Here rsabha or orsabla the secondary 
‘Upamana corresponding to parakşetrapravāpīis expressed indirectly 
with the Taddhita form arsabham as indicated in sec. 15 above. 
The Upameya has two adjectives namely akşeirin and parakşetra- 
pravipin. Corresponding to the latter there is anyagoşu in 502 i.e. the 
‘Upamana-vakya; but a similar adjective corresponding to akgetrür 
jn the Upameya could not be conceived in case of rsabha or orsabha, 
the Upamána, as the latter does not possess any ksetra as such. 

23. In two Upamis, the construction becomes anakoluthic 
in view of the irregularity in expressing the Upama. Thus in 
No. 112, dharā or earth is brought in as an Upamāna for rdjon 
in point of bhatandm dharana i.e. supporting all creatures. Here 
the poet begins with an active construction in the Upamana- 
vakya and puts the Upamana diari in the nominative; but being 
influenced by the words parthivam vratamin d, he chooses to express 
the Upamána rdjan which is to be supplied with a genitive (such 
as rájiah) as shown by the expression bibhrata}. This bibhratah is 
to be taken as the short form of the expression yah bibharti tasya as 
is shown in sec. 9 above. Nos. 167 and 228 offer another example 
of this kind of construction. Here carmamaya mrga and kasthamaya 
hastin are brought in comparison with an anadhiyana vipra in point 
of ndina bibhrati, which is the common property. Here the poet 
uses jaíca instead of tatha for emphasizing the Upameya as shown. 
in sec. 2 above. The poet begins with an Upama, but being 
influenced by the word ‘t’ in d which replaces tatha by yaíca, con- 
cludes the verse with a Dipaka where the prakrta vipra and aprakria 
‘myga and hastin are connected by means ofone common property 
namely ndima bibhrati. Hence the anakoluthic construction. 

24. In conclusion, we find that the author of Manusmrtt 
is not very particular in expressing Upamás as they are not his 
primary concern. This gives rise to changes of construction in 
the Upamcya-vàkya and the Upamána-vàkya, which in their 
turn, give rise to disagreementin case, Parts of the Upameya and 
‘Upamina are dropped many a time. Dharmalupta is not conspi- 
cuous by its absence. Irregularities in expressing the Upama 
do arise on account of the change of the mind of the poet. This 
brings in anakoluthic construction. 


TRANSLATION ( OF THE PASSAGES ) AND NOTES 
(1) aa (and aera, ) 


‘A Brühmana, be he ignorant (ævidvān) or learned (videan) 
is a great divinity just as Agni ie. fire whether consecrated 
(prayita) by prayers or not consecrated (aprantia) is a great 
divinity (IX-317). 

Upameya—Brahmana 

Upamana—Agni 

Sadhavana Dharma—mahat daivatam, 

Upamévacaka—Yatha 

‘Note:—Correspondence between Bráhmapa and Agni as 
also between avidedn and apranita, videdn and pranita is intended; 
‘only they have been mentioned in an inverted order ie. the 
“correct order would have been apranitaica pranita‘ca, But this 
‘would have disturbed the metre by causing one letter more. The 
Upameya-vikya precedes the Upamánavikya, hence the 
dropping of thd. The Upama is expressed with the help of two 
independent sentences; therefore the common property namely 
daivatam mahat is mentioned twice. 

(2) afa ( and sagara ) 

(Ai) he (Le. the king) is ardent in wrath (pratāpayukta) 
against criminals and endowed with brilliant energy (asi, 
and destroys wicked vassals, then his character (oratam) is said 
(to resemble) that of Fire (dgnyam) (IX-310). 

Upameya: npa from stanza 309. 

Upamané—Agni 

Südháropa Dharma:—pratdpayukta and tejas 

‘Note:—This is Gamyopama suggested by the Nidarsanā 
“contained in ‘dgnzyam vratam" in d. ‘As the Upama is gamya, the 
‘Upamavacaka is conspicuous by its absence. 

(3) mfa ie. gemi and RE 

Desire is never extinguished by the enjoyment of desired 
objects; it only grows stronger like Krmavartman ie. fire (fed) 
with hais i.e. clarified butter or oblation. 
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(11-94), 

Upameya: Kama and Kamaném upabhoga 

Updmana—kygeavartman and havis 

‘Sadhavana Dharma:—abhivardhate and na Sãmyati 

Upamévacaka: iva. 

Note:—This Upamā contains a double Upamāna. Here- 
the Sadharana Dharma is repeated twice, once namely a sāmyali 
goes with the Upameya and the other abiivardhate, with the 
Upamāna. The former is negative, while the latter is positive. 
Not being satisfied with the negative expression in a and 6 the 
poet expresses the same idea in a positive manner in d. 

(4) afa e. sa (and Wap) 

By teaching, by sacrificing for, and by accepting gifts from 
despicable (men), no sin accrues to Brahmanas or Vipras; (for) 
they (te) are like joalana i.e. fire (and ambu i.e. water) (X—103). 

Upameya: Te i.e. viprāh mentioned in c 

Upamánas: joalana as well as aribu 

Sadhürana Dharma—na dogo bhavati 

Upamavacaka—sama 

Note:—Thisis a Malopama as two Upamánas are mentioned. 
for one Upameya. There is disagreement in number between the 
Upameya namely te which is plural and Upamánas namely 
jvalana and abu, both of which are singular in number. ‘There 
is also disagreement in gender between the Upameya i.e. te and 
one ofthe two Upamánas namely aribu, as the former is masculine 
while the latteris neuter. 

G. Bühler translates d as ‘for they (are as pure)” as fire and 
water. Tt seems that the common property between the Upamā- 
nas and the Upameya, according to him is purity oriuitr. This 
would make the stanza an instance of Dharmaluptā Upama as 
the dharma namely £ucitoa or purity is left to be understood. This 
construction, though quite plausible, is not necessary in view of 
‘na doso bhavati? mentioned in c which serves the purpose of 
supplying the common property intended by the poet. 

Also see No. 40 below. 

(5) afta ie. wmm and maa 
The brilliant fire namely pavaka is not contaminated even. 
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in burial places i.e. śmaśāneşu and when presented with oblations 
(of butter) at sacrifices, it again increases mightily. ‘Thus, though 
Brahmanas employ themselves in all (sorts of) mean occupations, 
they must be honoured in every way; for (each of) them is a very 
great deity (IX-318-19.). 

Upaneya: Brähmaya and anisténi karmani 

Upamana: Pavaka and smasanas 

‘Sadhavana Dharma: na dusyati and pajyah 

Upamāvācaka : evam 

Note-—There is a double Upamāna in the Upamā. Here 
the antecedent yathā is dropped. The Sádhárapa Dharma is 
repeated, once negatively in na dusyati going with the Upamana 
and then positively with pajyal going with the Upameya. Not 
being satisfied with a negative expression in verse 318 b, the poet 
expresses the same idea in a positive manner in verse 319 c. The 
‘emphasis on the Sádhárana Dharma going with the Upameya 
namely Brahmanas, stands to reason in case of the author who 
is a champion of Brahmanism. Here the antecedent yatha is 
dropped. 

(6) afta Le. afg and wwe and Rau 

Just as sahni i.e. fire in one moment consumes with its 
flame (ijasa) the fuel (edhas) that has been placed upon it, even 
so he who knows the Vedas, destroys all guilt by the fire of know- 
ledge (jäänāgninā). (XI—246). 

Upameya: Vedavit, papa and jadnagni 

Upamana: Vahni, edhas amd tejas 

Sādhāraņa Dharma: nirdahati or dahati 

Upamasacaka: yatha—tathé 

Note:-—Here a triple Upamána is present. Jfánágni is a 
Riipaka. On account of this Rüpaka, there is disagreement in 
gender with reference to the corresponding tajasd in the Upamana— 
vakya. Otherwise jua would have been the proper Upameya. 
As the Upama is expressed with the help of two independent 
sentences, the Sadharana Dharma namely nirdahati is mentioned. 
twice, once with the Upasarga nir and secondly without it. 

This is Pirnopama helped by Rüpaka and hence the verse 
is an example of Safikara of Rüpaka and Upama. 
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(7) afta ie. afg and ga 
Just as vahni or fire that has gained strength (jatabalo) 
consumes even trees (drumén) full of sap (drdrdn), even so he who 
knows the Veda, burns out the taint of his soul which arises 
from (evil) acts. (XIT-101). 
Upameya: Vedaja and Karmaja deja 
Upaména:—Jatabalo Vahni and druma 
Sadharara Dharma:—dahati, 
Upamavdcaka:—yatha—tathé 
Note—This Upama contains a double Upamana. Vedajita 
is compared with jatabalo vahmi. It is clear that by Vedajia a 
person who knows the meaning of the Vedas in addition to know- 
ing it by heart is meant. Compare ‘granthato arthataica vedajialt 
(Kulluka)and the knowledge of the meaning corresponds to the in- 
creased strength of the fire. Corresponding to the adjective ardran, 
author probably means that we should supply a corresponding 
adjective in case of karmajam daşam such as dustaram or dirgham, as 
isindicated by apiin ardrénapi druman, ‘Thereis also disagreement 
in number between dosam and drimdn i.e. the former is singular, 
while the later is plural. The Sādhāraņa Dharma, as usual, is 
mentioned twice in keeping with two sentences that go to form 
the Upama. 
(8) sg and gf see under gf and sm No. 56 below. 
(9) mr (and sewer sararan) 
As with cows (gauh), mares (afod), female camels (ustrā), 
slave-girls (disi), buffallo-cows (makigi), she-goat i.e. aja and ewes 
(avika) (belonging to others), it is not the begetter i.e. utpadakal, 
who obtains the offspring (but their owner alone is so); even 
thus (itis) with the wives of others (IX-48). 
Upameya: anyāiganā 
Upamanas: ajā, gauh, afod, ustra, dast, makis 
ing to others) 
Sadharona Dharma: notpádakah prajabhagt 
Upamévacaka: yath—tatha 
Note:—The stanza is an instance of Malopama as anyaiigands 
are here compared with as many as seven Upamánas namely 
ajà, gaub, afod, ustra, disi, makist and avika (belonging toothers). 
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dn the Upamá, uiri, the feminine form is evidently intended, 
although ura is the word that actually occurs. Hence usfra 
should be understood as referring to usfrajati. 
(10) sq and gr 

Just as a sandha i.e. a eunuch is unproductive with sirjal 
i.e. women, as a gauh, or cow with another gauh is unprolific and as 
dina ie. gift made to ajiia i.e. an ignorant man yields no reward i.e. 
aphala, even so is Brahmana useless, who (does) not (know) 
Rks (II—158). 

Upameya: anrea vipra and Srautasmarta karma (lupta) 

Upamanas: (i) danam and ajia 
i) sangha and siri 
üii) gauh and gauh 

Sädhāraņa Dharma: aphalatva 

Upamävācaka: yathä—tathā 

Note:—There is a double Upamāna in this Malopama: 
dànam and aia, sapdha and stri, and geuh and gaul. Aphalatva 
is the Sádhárana Dharma which is exactly repeated. The doubt, 
however, is about the exact nature ofthedouble Upameya. Part 
of it is ancak vipra} corresponding to danam, sangha and gaul. 
‘The other part corresponding to ajie, sirfisu, and gari seems to be 
Srautasmarta karma (performed through anra vipra) as suggested 
by Kullika. There is disagreement in respect of gender between 
‘the Upameya namely anyea vipra (masculine) and two Upamanas 
namely dénam (neuter) and gau} (feminine). The other Upameya 
Srautasmirtam karman (neuter) differs in gender from all the 
three Upaminas namely aja (masculine), stri (feminine) as well 
as gauh (feminine). 

(11) sr and gamre 

‘That man who is a court (of justice) gives an untrue account. 
efatranaction (arthavaikalya) (or asserts a fact) of which he was 
mot an eye-witness, resembles an andha or a blind man who 
swallows matsyas i.e. fish with Kan[akas i.e. bones (VIII—95), 

Upameya: Nara and arthavaikalyabhāşana 

Upamána: Andha and sakantakamatsydíana 

Sadharana Dharma: dubkhaprapti (lupta) 

Upamavdcaka: iva 
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Note:—In effect, the Upamá containing a double Upamana, 
appears like Vakyaga where iva is irregularly used for yathd. The 
intention of the poet is to compare a liar with a blind man eating, 
fish with bones (kanfakaiht saha). Sakanjakamatsyäšana is conceived 
as the subsidiary Upamána for Arthavaikalyabhdsaza, both being 
dangerous. 

Tt is, however, probable that the poet has conceived this as- 
a Nidaréanà where the liar is identified with or represented as a 
blind man swallowing fish with bones. This is clear from the 
words ‘sa nara}? referring to the Upameya (liar), sandwitched 
between the two parts of the Upamana namely matsyān and 
fofakaih. But this intended Nidaréaná is spoilt by the use of 
the Upamavacak iva, Tt is perhaps possible to take this ipa as an 
Utprekşāväcaka, in which case the Nidaréaná would be less spoilt- 

As it stands, the stanza would be an example of Srauti 
Samásagà Dharmalupti Upama. It is Dharmalupta as the 
common property (dharma) namely dufkhaprapti (i.e coming to 
giref) is not expressed. 

(02) ware and qha 

As the Aparapaksa i.c. the second half of the month 
(kreeapaksa) is preferable to Piireapaksa ie. the first halt 
Guklapakya), even so the afternoon is better for (the perfor- 
mance) of a funeral sacrifice than the fore-noon (III—278). 

Upameya: Apardhana and püridhona: 

Upamána: Aparapaksa and pürvapakşa. 

Sadharana Dharma: visigate 

Upamévacaka : yathā—tathā 

Note:—Here also a double Upamāna is present. The 
Sādhāraņa Dharma namely vifigyate is expressed twice in keeping 
with the two sentences used, in expressing the Upama. The 
repetition is exact. For the Aparapakza giving better fruit than 
Paroapaksa, compare ‘krsnapaksah Suklapaksat Sréddhasya sambandht 
vilistaphalado bhavati (Kullüka). 

(13) sea (and vraag) 

A Brühmaga should (always) dislike homage like foisor 

jue. visa: and constantly desire (to suffer) som ie. aoamdna as 
(he would long for) Amria ie. nectar (11—162). 
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(3) avamāna, (ii) sammana 

Upamana: (i) amia, (ii) visa 

Sadharana Dharma: akaikset 

Upamávdcaka: iva 

Note:—Here ‘udvijeta visadica’ in b contains another indepen- 
dent Upamá for which see No. 191 below. Thus the verse 
contains two Upamis. In both t Upameyas viz. avamdna 
and samména are masculine in gender; while the Upamánas 
namely aram and visam are neuter in gender. 

(14) sq see aga No. 40 below. 

(15) mergand gafirg see under gafieg and sary No. 81 below. 

(16) sey and Gafirg sec under Fatt and "m No. 99 

below. 
07) seit (and waft) 
That woman, who after being (once) given by her parents 

(in marriage) remains chaste, e. faithful to her husband till 
her life (lasts), never leaves the Bhartrloka like Arundhati 
[v (21). ] 

Upameya: Ya ie. pativrata, 

Upamána: Arundhati 

Sadharana Dharma: bhartylokam na tyajati 

Upamacdcaka : yatha—tatha 

Note:—This sloka is accepted and commented by the come 
mentator Rámacandra. Hence it is included here. 

(18) after (and semea sararan) TX-48. 

Upameya : anyübiganà, 

Upaména : avik& (belonging to others) 

Südhirana Dharma : motpádakah prejabhági 

Upamāväcaka : yathï—tathā 

Note:—For the details of the Upamā, see under sr No, 9- 
above. 

(19) (amafi) secre (and sex) 

A Brahmana who neither performs austerities nor studies 
the Veda, yet delights in accepting gifts sinks with it (Le, grat 
graha), just as (he who attempts to cross over in) a boat made of” 
stone ie. afmaplana (is submerged) in the water (artbhasi) along 
with it V—190). 
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Upameya: An anadhiyāna doija with pratigraka 

Upamána: A drija with an (aibhesi) aimaplaoe, 

Sédharana Dharma: majjati 

Upamavdcaka: iva 

Note:—There is a correspondence between the attributes of 
the main Upamána and Upameya both of which are conveyed by 
the same word dijab. ‘Want of study and penance’ correspond 
to the ‘use of a stone-boat in water’. Majjati is the Sadhdrana 
Dharma, It metaphorically means ‘sinks down or perishes’ and 
Jterally it means ‘sinks’ or ‘is submerged’. The double Upameya 
js deja receiving a pratigraha for prosperity and the Upamina is 
the doija who uses an aima-plava i.e. a stone-boat in water. In 
‘case of the Upameya the cause which leads to the failure of 
his pratigraha is want of study and penance and that in case of 
the Upamána is ‘being made of stone’ of the boat makes him sink. 
"Thus there is a correspondence between the two. 

Here in this interpretation ‘tena’ refers to the fratigraha 
as Kullüka and other commentators 


‘only and not to the ‘data’ 
suggest. If their interpretation of ‘tena’ referring to "did" is 
accepted, the whole simile will be disturbed, for it will bring out 
a correspondence between datd and plava. But the diti never 
wants to become a plava i.e. a cause of tarana himself, but offers 
gifts to the drija whom he expects to be a plava leading him. to the 
heavenly world. Between the daté and pratigraharucih diia, 
the latter is expected to be a plava leading the former to a higher 
world. So it is better to take ‘tena’ as referring to pratigraha in 
the Upameya or else supply dd as the subject of majjati in d and 
take the first half as a relative clause with yah supplied and tenaiva 
going with it in view of No. 143 below. 
(20) saat (and afarie) 

As the Afoamedha i.e. horse-sacrifice, the king of satrifices 
removes all sin, even so that Aghamarsana hymn effaces all 
guilt (XI—260.). 

Upameya: Aghamarsana Sükta, 

Upaména: Ascamedha , 

Südhárana Dharma: Sarvopápüpanodanatoa. 

Upamévaecka: yathd—tatha 
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Note:—Here the suggestive adjective kraturā used of the 
Upamina Ascamedha indicate that a similar adjective is to be 
understood in case of the Upameya i.e. the Aghamarsana Sikta 
such a siktard} i.e. the best of Siktas. There is disagreement in 
gender with reference to the Upameya Aghamarsana Sükta and 
the Upamdna Ascamedka i.e. for former is neuter while the latter is 
masculine, The common property or the Sadhárana Dharina is 
mentioned twice in keeping with two independent sentences that 
goto form the Upama. The repetition is exact. 

(21) wat (and serene sannfar) IX—48. 

Upameya: anyaiigand 

Upamana: aged (belonging to others) 

‘Sadhdraya Dharma: notpádakah prajābhāgī 

Upamivicaka: yathi—tatha. 

Note:—For the details of the Upamà sec under sar No. 9 
above. 


(22) saraa and gag and = 

As a hunter i.e. mrgayu traces the liar (fada) or tracks the 
the steps of a (wounded) deer i.e. mrga by the drops of blood i.e. 
asrkpdta, even so the king (nypati) shall discover the path of 
Dharma (ie. shall discover on which side the right lies) by 
inferences i.e. anuména (from the facts) (VIII—44). 

Upameya: Nepati, dharma and anumāna 

Upamána: Mrgayu, mrga and asrkpata 

Sadharana Dharma: padanayana, 

Upamavdcaka: yatha—tatha 

Note:—This Upamā contains a triple Upamána. Here 
asrkpataift in the Upamāna corresponds with anumdnena in the 
Upameya. Between the two there is disagreement in respect of 
number and gender. As a matter of fact asrkpata is only an 
‘anundna i.e, hetu, so that in the Upamána one particular anumāna 
is mentioned, while in the Upameya anumdna in general is stated. 
Itis also possible to drop both these in the scheme of the Upama 
because asykpāla and anumāna are not really related to each 
other as the Upamána and Upameya but only as the vifa and 
sümünya. The Sadharana Dhatma is repeated twice in keeping 
with the two sentences that go to form the Upama. Disagreement 
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mood or vidhi is present here as the root ni is used in the present 
tense in the Upamanaand with the potential form in the 
‘Upameya. 
(23) sft and aq 

A dvija i.e. twice-born man who (daily) repeats these 
three (Le. oyāhrtis) one thousand times outside (the village), 
will be freed after a month even from great guilt, as a snake or 
ahi from its slough i.e. tvac (II—79). 

Upameya: dvija and enas 

Upamana: ahi and toac 

Sadharana Dharma: vimucyate 

Upamávácaka: iva 

Note:—Here a double Upamána occurs. In the Upama, 
toacd corresponds with enasah. "There is disagreement in respect 
‘of gender between them, the former is feminine, while the latteris. 
neuter. Moreover, the Upamána namely facā is put in the 
instrumental while the corresponding Upameya namely enasah 
is in the ablative. This is evidently for the sake of metre as it 
would have been disturbed if taca} namely the ablative were to 
be used. Even though the root much with vi is associated with 
both the ablative and the instrumental (cases), the former is 
more common; hence the poet has begun with it, It is, however, 
possible to say that tvaceva should be taken as equal to feacd iva 
and then a double Sandhi. 

(24) sf and e 

In proportion as a man who has done wrong (adharma), 
himself confesses it, even so far is he left by i.e. freed from guilt 
as a snake or ahi is left by i.e. freed from its slough i.e. toac 

(X1—228), 

Upameya: nara and adharma 

Upamána: ahi and toac 

Sadharona Dharma: mucyate 

Upamavacaka: jathīä—yathā and tathā-tathā 

Note:The Upamá contains a double Upamana. . Here 
toacă corresponds with adharmena, There is disagreement in 
respect of gender bewteen them, the former is feminine while 
the latter is masculine, 
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(25) mam and sg 

He, who when in danger of losing his life accepts food from. 
any person whatsoever, is not tainted by sin just as the sky i.e. 
akaéa is not affected or tainted by mud i.e. paika (X—104). 

Upameya: Jivitātyayamāpannah (purusa) and papa 

Upamina: Akasa and pañka 

Sadharaya Dharma: na lipyate 

Upamavécaka: iva 

Note:—Here also a double Upamána is present. There is 
disagreement in gender between the principal Upameya namely 
_jtvitatyayamapannah (purusah) (masculine) and the corresponding 
Upamäna namely dkd‘am (neuter) as well as the subsidiary 
Upameya namely pāpena (neuter) and the corresponding 
"Upamána namely parikena (masculine). 

(26) suem (and waada) 

A son is even as good as oneself i.e. dima, (such) a daughter, 
ice. duhitd is similar to a son i.e, putra, how can another (heir) take 
the estate or dhana (lit. money) while such (an appointed daughter 
who is even) oneself, lives ? (IX—130). 

Upameya: putra. 

Upaména: atman 

Südhàrona Dharma: dhanasctkarayogyatva (luta) 
yathä—tathā 

Note:—This is Srauti Vákyagà Dharmaluptā Upamā. It is 
Dharmaluptá because the dharma or the common property 
namely dhanasvikārayogyatva is lupta i.c not expressed. As a matter 
of fact, however, the author does not mean a mere Upamā here; 
it is something more. A representative i.e. pratinidhi rather than 
astandard of comparison i.e. Upamäna, is intended to be conveyed 
by the word yathaiva tathà. 

For another Upama contained in the verse sce No. 135 
‘below. 

(27) safer (and aga) 

And like dditya or the Sun; he burns the eyes and the hearts 
of men), nor can anybody on earth even gaze on him (VII—6). 

Upameya: esa i.e. nrpa from stanza 5, 
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Sadhárana Dharma: tapana, 
Upamávdcáka: vat 
(28) mifer and iq and din and Er 
+ As dditya or the Sun during eight months (imperceptibly) 
draws up the water i.e. toya with his rays i.e. ramibli, even so let 
him gradually draw his taxes from-his kingdom for that is his 
 arkaorata i.e. the office in which he resembles the Sun (IX—305). 

Upameya: prükaranika nrpa and kara, adkikarinah and rastra 

Upamána: áditya and toya and rasmin and samudrādi 

Sadhárana Dharma: harana 

Upamavacaka: yatha—tatha 

Note:The Upama contains a quadruple Upamana. 
Here sfaumasan is a restrictive adjective in the Upamána- 
vakya and perhaps it suggests a corresponding restriction in the 
drawing of taxes by the King gradually on appropriate occasions. 
in proper times. Thesun can draw up water during eight 
months. The King also should receive taxes and tributes 
Only on proper occasions. For a similar adjective compare 
‘vdrgikdnscaturo másün' in No. 36 below. Corresponding to 
raimibhif of the Upamāna, there is nothing actually stated in the 
"Upameya. Perhaps adhikaribhif is suggested. On the other 
hand, the Upamána does not contain the word samudradi corres- 
ponding to rdsfrat in the Upameya. The Sadharana Dharma is 
here repeated twice with the same root Ar in the potential tense 
in the Upameya and in the present tense in the Upamána. This 
gives rise to the disagreement in mood i.e. vidhi. 

‘arkavratam’ in d is an instance of Nidargana. The stanza, 
therefore, is an instance of Sankara of Upamà and Nidaráana. 
Saükarais defined by Mammata as ‘avisrantijusdmatmanyarigdigi 
toam tu sañkark? 

(29) sfer i.e. meaig (and sr) 

That (sed) became a golden egg, in brilliancy (prabhā) 
equal to the Sun i.e. Sahasrārsu, in that (egg) he himself was born. 
as Brahmana, the progenitor of the whole world (I—9). 

Upameya: haimam anda 

Upaména: Sahasráridu. 

 Sadhàrapa Dharm: prabhā 
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Upamivicaka: samam 
Note:—There is disagreement in resp 
the Upameya andam (whichis neuter) and the 
(which is masculine). 
(80) sra and ae see No. 177 below. 
(31) sa andapims see Nos. 177 and 188 below. 
(32) sra and weg see Nos. 177 and 208 below. 
(33) sm (and fare) 
‘And if a Brāhmaņa, though learned in Veda, accepts 
through covetousness a gift from such (a man), he will quickly 
h like dmapdira i.e. a vessel of unburnt clay in water 


ject of gender between 
"Upamána Sahasráriíu 


peris 
(athbhasi) (111—179). 

Upameya: lobhatpratigrahakrt vipra 

Upanána: arhbhasi dmapatra 

Südharana Dharma: vindéam orajati 

Upamacacaka: iva 

Note:—In d, ambhasi is used as the restrictive adjective of the 
Upamána dapi. In the Upamána itself, the adjective dma 
corresponds to lobhatpratigraka in the Upameya. The conditioning 
ofthe word expressive of Upamána by the word ambhasiis adopted 
by the author to make the Upamana suitable in the context. If 
itis dropped dmapatra cannot serve as the Upamana in the present 
case asámatoa by itself does not lead to destruction. Disagreement 
in gender exists between the Upameya lobhatpratigrahakrt vipra 
(masculine) and the Upamāna (aribhasi) dmapatram (neuter). 

(34) sider sc (and fee) 

A man of impure (kalupa) origin (yoni), who belongs not to- 
any caste (varndpeta), (but whose character is) not known 
(asijRáta), who is like Andrya having the appearance of an Arya, one 
may discover (vibhavayet) by his acts (X—57). 

Upameya: avijiata 

Upamana: Aryarapa nara, 

Sadhirapa Dharma: vibhdvana, 

Upamavacaka: iva, 

Note:—In this Upamá, aryarapa in the Upamana corresponds: 
to avijitata in the Upameya; nara is to be taken twice i.e. both in 
the Upameya and the Upamüna. Here varnapeta and kalusayonija 
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of the Upameya and anārya of the Upamána are predicative 
adjectives. Here iva instead of directly coming after the Upamina 
mara comes after its predicative adjective dryaripa. 

(35) sear and ftsfü Sce. No. 111 below 

(36) x (and afafa) 

As Indra sends copius rain during four months (caturo 
māsēn), of the Rainy Season (uàrsikan) even so let the king, taking 
upon himself the indravrata ie. the office of Indra, shower benefits 
on his kingdom (IX—304). 

Upameya: prakararika nypa, 

Upamana: Indra, 

‘Sédharana Dharma: abhivarsana, 

Upamavacaka: yatha—tatha, 

Note:—Here varsikanscaturo masan is a restrictive attribute. 
in the Upamana-vakya and perhaps it suggests a corresponding 
restriction in the showering of gifts by the king only on appro- 
priate occasions. For a similar adjective see astau mäsän in No. 
28 above. The common property is expressed twice in keeping 
with the two sentences that go to form the Upama. As the stanza 
seeks to give advice to the king (the Upameya) the common 
property going with him namely abhivarset is a potential form. 
"This gives rise to disagreement in vidhi or mood. 
idravratam’ in d is an instance of Nidaríanà according 
to ʻabhāvān  vastusabandhah upamdparikalpakal? (Mammata). 
‘This makes the stanza an instance of Safikara of Upamā and 
Nidaréanà. 

(97) mp anda 

As the isu i.e. arrow, shot (oiddhak) by (a hunter) who 
afterward hits (anwidkyatah) a wounded (deer) (riddham) in 
the wound i.e. khe (made by another) is shot in vain, even so 
that seed (bijam) sown on another’s wife (paraparigraha), is quickly 
lost (to the sower) (IX—43). 

Upameya: bija and paraparigraka 

Upamana: isu and kham 

Sadkarana Dharma: nagyati 

Upamévacaka: yathä—tathā 

Note:—The Upamā contains a double Upamana. In the 
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Upameya-väkya the words corresponding to viddhal on the one 
hand (ie. ksiptam), and to viddhamanuoiddkyatal (i.e. hsiplama- 
nuksipatal) on the other the Upamāna-vākya, are not 
‘employed even though they seem to be intended. So that the 
meaning seems to be that the dijaksepa of a man upon another's 
Wife which follows the bijaksepa of the legitimate husband is 
useless. ‘The word kha inthis verse evidently refers to the wound. 
made by the dart on a mrga as is clear from ‘éalyavato mrgam" in 
verse 44 of d the same Adhydya immediately below and 
corresponds to paraparigraha, ‘The Upamāna iju is here 
restricted by the additional words ‘viddhamanwiddiyatal’ and 
suggest a corresponding restriction in the Upameya (as is 
indicated above). Here the SAdhdraya Dharma is repeated twice 
in keeping with the two sentences that go to form the Upams. 
"The repetition is exact. 
(38) Ru and arg and dis see No. 151 below. 
(39) sza and efi 
But when one among all the organs slips away (from 
control), thereby (man’s) wisdom (prajid) slips away from him, 
even as udaka i.e. water (flows) through the one (open) foot 
namely pada of a (water-carrier’s) skin i.e. dyti (IT—99)- 
Upameya: praji and indriya 
Upamana: udaka and drtipáda 
Sadharana Dharma: kyarati 
Upamāvācaka: iva 
Note:—This is a double Upamána. Here the poet has 
conceived all indriyas as a group and he wants to say that the whole 
group suffers when one even of them misbehaves. Here Upameya 
is used in the instrumental tena i.e. ksaratd indriyena) and Upamana 
‘is put in the ablative (drteh padat) as kyarati can go with either of 
these cases (lena or tasmat kyarati). This is exactly the opposite 
of enasah (Upameya) and tvacd (Upamina) in No. 23 above. 
"There is disagreement in gender between the Upameya prajfid 
(feminine) and the corresponding Upamāna udakam (ncuter). 
"The same is true of the Upameya indriyam (neuter) and the 
corresponding Upamāna drtipdda (masculine). 
(40) aaa i.e. sep (and strat) (X—103) 
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Upameya: te ie. Vipras mentioned in c 

Upam na: abu 

Sādhāraņa Dharma: na doso bhavati 

Upamavécaka: sama 

Note:—For the details of the Upama see No. 4 above. 

(41) sem i.e. aa and arfer and qhaq and agg Sce No. 28 
above j 

(42) aza ie. mag and mafia See No. 81 below. 

(43) sam i.e. meag and afte Sce No. 99 below. 

(44) gem ie. aft and az See No. 120 below. 

(45) svam (and gearaee) 

He who performs the vow (of studentship) shall constantly 
subsist on alms, (but) not eat the food of one (person) only 
(eka); the subsistence of a student on begged food is declared to 
be equal (in merit) to upavdsa i.e. fasting (II—188). 

Upameya: bhaiksena vrtti 

Upamána: upavāsa + 

Sadharana Dharma: purpdoahatca (lupta) 

Upamavacaka: sama 

Note:—This is Arthi Samüsagi Dharmalupti Upamā. 
It is Dharmalupta because the dharma i.e. common property 
namely puryácahatoa is not expressed i.e. is lupta. In a work on 
Dharmaéástra, papdvahatoa and punydoahatea are expected to be 
supplied at proper places. 

(46) sw (and armea same) (IX—48). 

Upameya: anyüigana 

Upamána: ustra (belonging to the others) 

Sadharana Dharma: nolpadakak prajabhagi 

Upanavicaka: yatha—tatha 

Note:—For the details of the Upama see No. 9 above. 

(47) sw and (ga) da 

Where merit and wealth are not (obtained by teaching) 
nor (even) due (tadvidha lit. of that type) obedience in such 
(soil) ie. to such a person, sacred knowledge must not be uttered 
just as good seed i.e. Subham bijam (must) not (be thrown) on. 
gara ie. barren soil (I1—112). 

Upameya: vidya and the pupil without dharmartha or fuírügt 
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Upamana: Jubham bija and à 
Sädhärana Dharma: na vaktay 
Upamévacaka: iva 
Note:—Here also a double Upamana is presen 
Sádhárana Dharma is here conceived as dropping, giving or 
employing. This can be expressed in two different ways accord- 
ing to the nature of the associate. In the case of Upamana namely— 
dubham bija it becomes vaptavyam, in case of the Upameya namely 
vidyā itis vaktaxyd. ‘The poet has chosen the latter instead of using 
the common expression such as datazya. Even then the liriga- 
bheda would remain, which is due to the choice of a passive cons- 
truction instead of the active one on thepart of the poet. As it 
4s, however, the Sádhárana Dharma is not really so; it only goes 
with the Upameya. 
(48) awe ie. efter and aq and # See No. 151 below. 
(49) ag and aftr 
As at the change of seasons (rtuparyaye) each season i.e, 
glava} (lit. all seasons) verily of its own accord assumes its distinc- 
tive marks i.e. rluliigas, even so corporeal beings (resume in new 
births) their (appointed) course of action (130). 
Upameya: dehin and karmdni 
Upaména: ytu and rtuliñgāni 
Sadhérana Dharma: svāni svāni abhipadyante 
Upamavacaka: yathi—tatha 
‘Note:—This Upama contains a double Upamina. Here 
rtuparyaye is a restrictive adjective of the Upamāna; it suggests 
a corresponding attribute i.e. srstyantare in the Upameya. Cf 
Righavinanda’s explanation—‘athd svasvakarmāpi dehinah srst- 
antare prapadyante 
(50) sugfg and ag see No. 49 above. 
(51) mra see No. 149 below. 
(52) org and af see No. 6 above. 
(52A) siina aa and agha see No. 143 below as well as 
No. 19 above. 
(53) shes (ga) (and sacr) 
A son (legally) begotten (jāta}) -on such. an appointed 
female (niyuktdydm) shall inherit like a legitimate son of the body 
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i.e. aurasah; for that seed and the produce belong according to the 
(IX—145). 
im jdla putra, 


law to the owner of the 

Upameya: niyukti) 

Upamäna: aurase, 

Sadharana Dharma: (dhamom) harel, 

Upamavacaka: yathā. 

Note:—Here (athá which should have been mentioned with 
the Upameya is dropped owing to the inversion of the usual 
order of the Upamána and the Upameya. For such an omission 
of tathd sec Nos. 67 & 218 below. 

(54) wa and fiata with wr 

As the weeder i.e. nirdátr plucks up the weeds i.e. kaksa and 
preserves the corn i.e. dhdnya, even so let the king protect his 
Kingdom and destroy his opponents (VII—110). 

 Upameya: nypa, paripanthin and rastra 

Upamana: nirdatr, kakga and dhanya 

Sadharana Dharma: uddhytya raksanam 

Upamavacaka: yatha—tatha. 

Note:—In the Upamana kaksasyoddharapam precedes 
dhanyasya rakşaņam; while in the Upameya the hanana of paripanthi- 
nak succeeds or follows the raksana of risira. Besides the 
destruction of kaksa and the paripanthin is expressed by means of 
two synonymous words uddharati and hanyat while the protection 
is mentioned by the same root raksa. In the Upamina, kaksam 
which corresponds to paripanthinah differs from the latter both in 
point of number and gender. As the stanza seeks to give advice 
to the King, the common properties, namely rakset and hanyāt 
that go with him are put in potential while the words correspond- 
ing to these in the Upamana-vakya namely uddharati and raksati 
are in the present tense. Hence the vidhibheda. 

(55) ars (and fixe exact) 

Leaving the dead body on the ground like kastha i.c. a log 
‘of wood, or losta, i.e. a cold of earth, the relatives depart with. 
averted faces, but spiritual merit Le. (Dharma) follows him 
(i.e. the soul). (IV—241). 

Upameya: mrta sarira 

Upamana: (i) Mist and (ii) losa 
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Sadharana Dharma: kşitau ulsarjanam 

Upamavécaka: sama 

Note:—This is Malopama as kastha and losfa i.e. two are 
given as Upamánas for the Upameya mrta Sarira. 

Also see No. 175 A below. 

(56) gat and s4 

His enemy must not know his weakness, but he must know 
the weaknesses of his enemy, as the karma or tortoise (hides its 
aiigéni) ie. limbs, even so let him secure (gie!) the members 
ie. aigas (of his government against treachery), let him protect. 
his own weak points (VII—105). 

Upameya: prükaranika rājan and ariga 

Upamana: kūrma and añga 

Sadharana Dharma: gühanam 

Upamavacaka: iva 

Note:—Here there is Slesa in the Upamána namely aiga. 
"When construed with the Upameya namely rdjan, it refers to 
the seven members of his ie. a king’s government and with 
Upamāna namely kürma it refers to its limbs. Hence aiigdni is 
mentioned only once. 

(57) (mà) ww and gy 

He who leaves his body (dela), (be it by necessity) as a 
apkja ie. tree (does) the nadi-kila ie. the river-bank (or) 
(freely) like a Jakuni i.c. bird (that) quits a orlya i.e. tree is freed. 
from graka ic. (dreadful) shark (Le. misery of this world) 
(vi—78). 

Upameya: prükaranika yati and his deha 

Upamana: (i) vrksa and (nadi-)küla and (ii) Sakuni and. 

orksa 

Sadharana Dharma: tyäga (tyajan) 

Upamavacaka: yathà—tathà in both (i) and (ii) 

Note:—The stanza gives two pairs of double Upamanas- 
Once the prakarnika yati and his deha are compared with oykya and 
(nadi-)kila and secondly with Jakuni and ayhsa. Here wage 
which is the Sádhárapa Dharma is compulsory in the first case and 
voluntary in the latter. As these Upamas are expressed with two 
independent sentences, the Upamavacaka yathd is mentioned 
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twice. The two pairs of Upamánas make the stanza an instance 
-of Malopama. 

“krechrāt grāhāt’ in d stands for excessive troubles in life i.e. 
sonsárakasja. This is Atisayokti of the first kind which is defined 
by Mammata as "nigiryddlyazasánam tu prakrlasya parena yap. 

‘The stanza is, in fact, an instance of Sarhsrsti of Malopama 
and Atisayokti. 

(58) wer (and ware: ferm) 

‘The houses on which female relations (j&mayaA) not being 
duly honoured, pronounce a curse, perish completely like those 
that are destroyed by Eid i.e. magic (III—38). 

Upameya: jamigoptani gehāni 

Upamāna: kriydhatani. gehäni 

Sadharana Dharma: samantatah vinafyanti 

Upamévacaka: iva 

Note:—Ultimately jamitapa is compared with kyiyd in point 
-of effectiveness. Upamavacaka iva has come after the adjective 
of the Upamána (gehāni), which is to be supplied from the first 
half of the stanza. 

(59) gemaeig, see No. 3 above 

(60) am (and gfx) 

A man who knows (the law) must purify conch-shells, 
horn, bone and ivory like Asauma i.e. linen cloth or with a mixture 
-of cow's urine and water (V—121). 

Upameyas: Sankha, sga, asthi and dantamaya 

Upamana: kşauma 

Sadharana Dharma: fuddkih käryä 

Upamavacaka: vat 

Note:—Here many Upameyas are compared with a single 
Upamāna. For a similar comparison see Nos. 63, 66, 91 and 114 
below. 

(61) @ and wg see No. 37 above. 

(62) ae (and afa) 

? If his teacher's teacher is near, let him behave (towards 
him) as'towards his own Guru i.e. teacher; but let him, unless he 
ias received permission from his teacher, riot salute venerable 
‘persons of his own (family) (II—205).. 
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Upameya: guroh gura, 

Upamana: Guru, 

Sadhérana Dharma: oyttimacaret, 

Upamacacaka: vat, 

Note:—The Upama is Srauti Taddhitagà Upama in accor- 
dance with the Sūtra ‘tatra tasyeva’. For a similar Upama sec 
No. 63. below. 

(63) gs (and afer) 

Towards his betters (/cyohsu) let him always behave as 
towards his Guru ic. teacher, likewise towards sons of his teachers 
(gurupuiresu), born by wives of equal caste (dryesu lit. noble) and 
towards the teacher's relatives (bandhusw) both on the side of the 
father and of the mother (1I—207). 

Upameyas: srexinsab, dryth guruputräh and guroh svabāndhaväk 

Upamána: Guru, 

Südharana Dharma: vytim samécaret, 

Upamavacaka: vat, 

Note:—Here also the Upama is Srauti Taddhitaga in keep- 
ing with ‘tatra lasera’. See No. 62 above. Here many Upameyas 
are compared with a single Upamana. For a similar comparison 
‘see No. 60 above as well as Nos. 66, 91 and 114 below. 

(65) ge (and sremées) 

The son of the teacher who imparts instruction (in his 
father’s stead), whether younger or of equal age or a student at 
the time of sacrifices (or other Añgas), deserves the same respect 
‘or honour as Guru i.e. the teacher (II—208). — ^ 

Upameya: adkyápayan gurusuta, 

Upamana: Guru, 

‘Sadharana Dharma: máramarhati, 

Upamacacaka: vat, 

(65) ge (and afigera) 

‘The wives of the teacher, who belong to the same caste, 
must be treated as respectfully as ‘Guru ive. the teacher; but 
those who belong toa different caste, must be honoured by 
rising and salutation (II—210). 

Upameya: savargah guruyositah, 

Upaména: Guru, 
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Sadkárapa Dharma: pratipiiyatoa, 

Upamavacaka: vat, 

Note:—There is disagreement in number as well as gender 
between the Upameya guruyoritah and Upamina guru. 

(66) ge (and afi) 

(A perpetual student) must, if his teacher dies, serve his 
son (provided he be) endowed with good qualities, or his 
widow, or his Sapinda, in the same manner as Guru ic. the 
teacher (II—247). 

Upameyas: gunanvite guruputra, gurudérah and (gurob) sopindo,. 

Upamana: Guru, 

Sadháropa Dharma: vrttindcaret, 

Upamavacaka: vat, 

Note:—This isa Srauti Taddhitagà Upamà formed accord- 
ing to the Sütra Matra tasyeva’. See Nos. 62 and 63 above. 
Here many Upameyas are compared with a single Upamána. For 
such a comparison see Nos. 60 and 63 above as well Nos. 91 and 
114 below. 

(67) s (and Frere) 

‘That (king) who will coerce i.e. keep under check both his. 
(disloyal) subjects and the army of the foe, let him ever serve 
with every effort like a Guru or the teacher (VII—175). 

Upameya: bali nrpa from verse 174, 

Upamina: Gui, 

Sadharana Dharma: nityam upaseoeta, 

Upamavacaka: yatha, ; 

Note:—Tatha, which should have been mentioned with the 
Upameya is dropped due to the inversion of the usual order of the 
Upamána and the Upameya. For a similar omission of tathd see 
No, 53 above as well as Nos. 123 and 218 below. 

“(68) ge (and efe) 

But when the purpose of the appointment to (cohabit ” 
with) (niyogdrtha) the widow has been attained in accordance with. 
the law, those two shall behave towards each other like guru i. 
a father (and musa i.e. daughter-in-law) (IX—62). 

Upameya: vidhaodyam niyuktah, 

Upamana: guru, 
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Sadharana Dharma: vpiti 
Upamavacaka: vat, 
Note:—The expression ‘snusdvat? in c contains another 
‘Upama which is a complement of this Upama, for which see 
No. 224 below. 
(69) semet see No. 71 below. 
(70) gereh (and aegon) . 
Amaternal aunt, the wife of a maternal uncle, a mother-in-law 
and a paternal aunt must be honoured like gurupatni i.e. the wife 
of one’s teacher, they are equal to gurubhdryd i.e. the wife of one’s 
teacher (II—I31). 

Upameyas: mátygoasa, métulani, Soasrit and pitysoasd, 

Upamāna: gurupatni in c and gurubhāryā in d, 

Sadharana Dharma: sampajyatea in the Upama in c and 

Ādaranīyatva (lupta) in the Upam in d, 

Upamdvdcaka: vat in the former and sama in the latter, 

Note:—Upama in c where gurupatni is the Upamana is 
rather the result of the Upama in d where gurubhāryā is the 
Upamána. The latter, however, is Arthi Vákyagà Dharmalupta. 
Tt is Dharmalupta as there the dharma namely ádaraziyatea is not 
expressly stated (i.e. is to be understood). Here many Upameyas. 
are compared with a single Upamana. For such a comparison 
see Nos. 60, 63 & 66 above. 

(71) geet i.e. geet (and araga) 

Carnal intercourse (retahseka) «with sisters by the same 
mother, with (unmarried) maidens, with females of lowest 
castes, with wives ofa friend or of a son, they declare to be 
equal to gurutalpa i.c. violation of a Guru’s bed (XI—58). 

Upameya: retaliseka, 

Upaména: gurutalpa, 

Sadharana Dharma: pàpüvahapa (lupta), 


e. dcarana), 


‘This is Arthi Samásagà Dharmaluptà Upama. It 
is Dharmaluptà because the common property namely jdfdig- 
hatva is not expressed. In a work on Dharmasistra, fdjdoahatur 
and pupydoahatoa-are not expected to be expressed. R 
(72) gema? (and srcetaer) See No. 70 above. 
ELI 


32 SIMILES IN MANUSMRTI 


(73) À (and serran aranira ) IX—48. 

Upameya: anyéngand, 

Upamána: gauh (belonging to others), 

Sadharana Dharma: yathà—tatha, 

Note:—For the details of the Upama see No. 9 above. 

(74) at (cow) (and smsseramam) 

Unrighteousness (adharma), practised in this world, does 
not at once produce its fruit, like gau i.e. a cow (or the earth), 
but advancing slowly, it cuts off the roots of him who committed 

“it (IV—172). 

Upameya: adharma, 

Upamana: gauh, 

Sadkarana Dharma: na sadyah phalati, 

Upamévacaka : iva, 

Note:—Hiere gauh, the Upamana may either be taken to 
mean a cow or the earth. Neither of these are able to yield their 
‘expected fruit within a short time. The cow yields her expected 
reward ie. milk only after she brings forth a calf. Similarly the 
earth requires a good deal of care and work after the seed is 
sown into it. 

Kullika, however, takes this simile as an instance of Vaidh- 
armyena Upamā because he thinks that gauh means either a 
milch cow or a full-grown bull. 

(75) (sem) st (and aatra), 

Saribhojani Daksing ie. a gift of food consumed (with 
friends and relatives) by twice-born men (of course for making 
friendships), is said to bz one which goes to the Pisacas; it remains 
(Gste) in this (world) (i.e. iha) alone (ewa) like andha gauk i.e. a 
blind cow in one stable (veSman) (III—141). 

Upameya: Swhblojani Daksina, 

Upamana: andhā gauh, . 

Sadharana Dharma: ekavesmani 

Upamavacaka: iva, 

Note:—Here the Sadharana dharma is ‘ekatraindste’ ie. 
‘remains confined to one place’ i.e. ‘does not move to other 
places? This is expressed by ihaica (ie. in this world alone, 
thus excluding svarga for which daksind is generally given) in the 


Le. (ehatra ena) dst, 
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Upameya and by ekavesmani inthe Upamana. Here the Upamana 

is restricted by an adjective namely andhā. The ultimate inten- 

tion of the poet is. to compare the sambhajanitva with andkatoa. 
(76) (sg) at (and es) 

The kingdom of that monarch, who looks on (paiyatal) 
while a Sidra settles the law, will sink (low), like gauh i.e. cow 
i e. paika (VIII—21). 
astra, 

Upamana: parike gauh, 

Sadharapa Dharma: sidati, 

Upamacacaka: iva, 

Note:—Here parka is the restrictive or conditioning attribute 
of the Upamina gauh which makes it correspond with the 
‘Upameya. From the word paiyaiah it seems that the poet has at 
the back ofhismind the comparison ofthe king with a cow-boy 
who helplessly looks at the calamity. 

(77) and si IL—158 

Upameya: anrca vipra and rautasmária karma (lupta ) 

Upaména: gauh and gauh, 

Sadharana Dharma: aphalatva, 

Upamavacaka: yatha—tathé, 

Note:—For the details of the Upamá see No. 10 above. 

(78) Wand «g 

Hence an ignorant (man) should be afraid of accepting any 
pratigraka i.e. presents; for by reason of a very small (gift) even, a 
fool sinks (into hell) as a gau} i.e. cow in parka Le. a morass. 
av—1i91). 

Upameya: avidoan and his soalpaka pratigraha, 

Upamana: gau} and pasika, 

Sadharana Dharma: sidati, 

Upamavdcaka: iva, 

Note:—This Upama contains a double Upamdna. Here 
soalpaka pratigraka corresponds to panika and is the cause of sidanz 
like the latter. The correspondence in case between paika and 
swalpakapratigraha could not be maintained owing to the difference 
between the two meanings, primary and secondary of the word 
sidati. The secondary meaning of sidati namely ‘failure’ requires 


E SIMILES IN MANUSMRTI 


the instrumental case while the primary sense namely ‘sinking? 
requires the locative, 
(79) st (earth) (and ewe) IV—172. 

Upamesa: adharma, 

Upamana: gauh (earth), 

Sadhàrana Dharma: na sadya} phalati, 

Upamavacaka: iva, 

Note:—The Upamā is based on the interpretation put on 
the word gauj alternatively understood in the sense of earth. For 
the Upama see No. 74 above. 

(80) ay and «wx 

And in each town let him appoint one sarvirthacintaka ie. 
superintendent of all affairs, elevated in rank (uecaifi sthzna or 
sthiti), formidable (ghorarüpa) resembling a planet i.e. graha 
among stars i.e. naksatras (VII—I21). 

Upameya: sarodrthacintaka and te (sarve) i.e. his subordinates, 

Upamāna: graha and naksatra, H 

Sadharana Dharma: uccaih sthiti and ghorarupa, 

Upamadvécaka- iva, 

Note:The Upama contains a double Upamána. .Here 
tegüm (referring to the subordinate officers) is to be supplied from 
the previous stanza, Here ‘the officer ie. the sarcarthacintaka 
is compared with graha and his subordinates who are to be 
understood by the word tejim supplied from the previous stanza, 
with nakjatras. The Upamána nakatráni (neuter) differs from the 
corresponding Upameya ie. te sarve (masculine) in point: of 
gender. This discrepancy i.e. the use of neuter gender in the 
Upamāna, however, seems to be intentional and is meant to 
convey the relative unimportance of the subordinates. 

(81) wag and sug 

But the fame of the king who acts in a contrary way or 
manner and who does not subdue himself, diminishes in extent 
(caiksipyate) among men like ghrlabindu i.c. a drop of clarified 
butter in ariblas ie. eater (VII—34). yt 

Upameya: npateh yaéas and loka, ath 

Upamäna: ghrtabindu and ariblas, r 

Sadhdrana Dharma: saiksipyate, d 
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Upamévacaka: iva, 

Note:—Here a double Upamāna is present. There is 
disagreement in respect of gender between both the Upameyas 
and their corresponding Upamánas. 

(82) =a (and ariana) 

This one pervades all created beings in the five forms, and 
constantly makes them, by means of both, growth and decay, 
revolve like cakra i.e. the wheels (of a chariot) (XII—124). 

Upameya: bhiténi, : 

Upaména: cakra, 

‘Sadhavana Dharma: nityam sansarayati, 

Upamavacaka: vat, 

Note:—There is disagreement in respect of number between 
the Upameya namely bhitdni (plural) and the Upamana namely 
cakram (singular). 

(83) sex and aa 

He is a king, taking upon himself the candravrata i.e. the 
office of the Moon (lit. being a candraoratika), in whom (i.e. 
at whose appearance) his subjects rejoice as men i.e. manavat 
feel on seeing the pariptirea candra i.e. the full moon (IX—309). 

Upameya- npa and prakrtayah, 

Upamána: candra and mānavāh, 

Sádkarana Dharma: hrsyanti, 

Upamavacaka: yathä—tathā, 

Note:—The Upama contains a double Upamana. The 
‘expression candram drstod in the Upamana-vakya corresponds 
to yasmin in the Upameya-vakya, so that yasmin is equivalent to 
yam drsted. This gives rise to the irregularity namely the Upamana 
candra being put in the accusative case and the Upameya yasmin 
(referring to nzpa in d) in the locative. 

‘candravratika’ in d is an instance of Nidarsanā. This 

` makes the stanza an example of Saikara of Upama and 
Niäarsanā. 
(84) sm (and diia) 

His vessels shall not be made of metal, they shall be free 
from fractures, it is ordained that they shall be cleansed with 
water, like (the cups called) Camasayat a sacrifice (VI—53). 
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Upameya: ataijasini and niroranini patrdni, 

Upamand: camasa, 

Sadharona Dharma: adbhih fauam, 

Upamavicaka: iva, 

Note:—There is disagreement in point of gender between 
the Upameya päirāņi which is neuter while the Upamána 
camasaném is masculine. 

(85) arera See No. 155 below. 

(86) 3e (and gfx) 

Skins and (objects) made of split bamboo must be cleansed 
like caila i.e. clothes, (vegetable, roots and fruit like dhdnya i.e. 
grain) (IV—119). 

Upameya: carman and vaidala, 

Upaména: caila, 

Sadkdrapa Dharma: ‘uddhi, 

Upamavacaka: vat, 

Note:—Here two Upameyas are compared with a single 
Upamina. For a similar comparison see No. 90 below. 

For another Upama contained in cd, see No. 114 below. 

(87) ik (and fem) 

If a man is killed (due to inattention and the like on the 
part of the prajaka i.e. driver), his (Le. prajaka's) guilt (kilbisa) 
will be at once the same as (that of) a caura i.e. a thief, for large 
animals such as cows, elephants, camels or horses, half of that 
(VIII—296).. 

Upameya: préjaka from verse 294, 

Upaména: caura, 

Sadhérana Dharma: kilbişam bhavet, 

Upamavacaka: vat. 

(88) <r (and aaz) 

In keeping with this rule, the manager who sells without 
(the consent of) the owner unknowingly or knowingly deserves 
punishment similar to that of caura i.e, a thief (VIII—197-200). 

Upameya: sasta, 

Upamana: caura, $ 

Sadhavaya Dharma: dandamarhati, 

Upamavacaka: vat, . 
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Nole:—This Sloka is included as it is accepted by Sarvaj- 
ñanārāyaņa, Nandana and Rāmacandra. Rámacandra's com- 
mentary runs as follows: anena vidhind asvāmivikrayam kurvanna— 
jRánajRanapürcakam vā Sastd cauravadvadhamarhati. 

(89) s (and era or aeaa) 

He who does not return a depojit and he who demands what 
he never bailed shall both be pujished like a caura i.e. thief, 
or be compelled to pay a fine egal (to the value of the object 
or claimed article) (VIII—191). 

Upameya: tävubhau i.e. nikseparpayita and anikşipya yäcitā, 

Upamāna: caura, 

Sadharana Dharma: Sasyatva or dapyatoa, 

Upamavdcaka: vat. 

(90) se (and arera) 

"Those who are appointed to guard provinces and his vassals. 
who have been ordered (to help), he shall speedily punish like 
caura i.e. thieves, (if they remain) inactive in attacks (by robbers) 
ax-272. 

Upameya: vaksádkikria (persons) and sámanta, 

Upaména: caura, 

Sadhérana Dharma: Sisyat, 

Upamavacaka: iva, 

Note:—Here two Upameyas are compared with one: 
Upamana. For a similar comparison sec No. 86 above. 

(91) die (and ea ) 

‘Those who give (to thieves) fire, food, arms or shelter, and 
receivers of stolen goods, the ruler shall punish like caura i.e. 
thieves (IX—278). 

Upameya: agnida, bhaktada, fastrdoakaiada and (mosasya): 

sarinidhatr, 

Upaména: caura, 

Sadharana Dharma: hanyit, 

Upamáodcaka: iva, 

Note:—Here also many Upameyas are compared with one- 
Upamāna. 

For a similar comparison see Nos. 60, 63, 66 above as welll 
as No. 114 below. 
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(92). site i.e. eter (and dere) 

A Brahmana, seeking to obtain property from (a man) 
"who took what was not given to him either by sacrificing from 
him or by teaching him, is even like a stena Le. thief 
(VIII—940). 

Upameya: sah i.e. libstozn Brühmana. 

Upamana: stena, 

‘Sadharana Dharma: dosabhaktva (lupta), 

Upamacacaka: yatha-—tathé, 

Notes—Here it is possible that the Sādhāraņa Dharma 
may be understood from the word adattaddyi i.e. caura which can 
be supplied from the word adattādāyinah in the first half. But 
perhaps it is better to supply the word dosabhat-as the Sadharana 
Dharma which is to be considered as lupia., In view of this the 
Upama is Srauti Vakyagà Dharmalupta. It is Dharmalupta, 
as the Dharma i.e. the common property namely dosabhaktoa 
is not expressed. 

(93) ae (and sre) 

Unless one be asked, one must not explain (anything) to 
anybody, nor (must one answer) a person who asks improperly; 
leta wise man, though he knows (the answer), behave among 
men like a jada i.e. an idiot (II—110). 

Upameya: medhavi, 

Upamana: jaja, 

Sadharana Dharma: dcaret, 

Upamavacaka: vat, 

(94) ag and ag 

As all living creatures i.e. jantaoah subsist by receiving 
support from air i.e, võu, even so (the members.of) all orders 
(íramak) subsist by receiving support from the householder 
(I11—7). 

Upameya: &franah and grhastha, 

Upamana: jantavah and vdyu, 

‘Sadharana Dharma: samésritya vartante, 

Upamavacaka: yathī—tathā, 

"oss Note-—This Upama contains a double Upamina. . As the 
‘simile is expresed with the help of two independent. sentences, 
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nthe common property namely ‘samésritya vartante is expressed 
«twice. The repetition is exact. 

(95) saara See No. 4 above. 

(96). (sx) mt, and (siqar) «era See No. 143 below. 

' (97) qurfü (and maa) 
As trndgni i.e. a fire of dry grass is (unable to consume 

"the offerings and is quickly) extinguished even so (is it with) 
an unlearned Brühmana, Sacrificial food (haya) must not be 


i given tohim, never is (anything) offered im ashes (bhasmani) 
(111—168). 
Upameya: anadhiyāna Brāhmara, 


» Upamāna: trnagni, 
 Sadhárana Dharma: fámyati, 
„$ ° Upamévacaka: iva, 

* Note:— Corresponding to the restricting adjective anadhi- 
āna in the Upameya we have trna meaning trnakyta in the Upa- 
‘māna trrdgni. In cd, we have a Drstánta based on.Vaidharmya, 
where the anadhiyana Bráhmana is compared with bhasman and the 
gift of a havya to him is compared with havana in bhasman. 

‘The stanza thus becomes an instance of Sarhsrsti of Upama 
and Drstanta. 

(98) ax and afg and gaq see No. 6 above. 

(99) Safi and sex 
w The fame of a king who behaves thus, even though he subsists 
by gleaning, is spread in the world like a tailabindu i.e. a drop of 
oil in aribhas i.e. water (VII—33). 
- Upameya: nrpateh yaías and loka, 
^ Upamána: tailabindu and arhbhas, 

Sádhàrona Dharma: vistiryate, 

Upamāvācaka: iva. 

Note:—This Upamā contains a double Upamāna. There 
is disagreement in point of gender between the Upameya pasaj 
(neuter) and the Upamana tailabindu} (masculine), as well as 
the Upameya loka (masculine) and the Upamāna — arübhar 

» (rieuter ). 
© (100) dw and wr and biu! and sg see Na. 28 
^, above. 
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(01) Freee (and afite) 

Yet in a kingdom (rajya) containing seven constituent parts 
(saptariga), which is upheld like tridanda i.e. the triple staff (of 
an ascetic), there is no (single part more important (than the 
others), by reason of the importance of the qualities of each for 
the others (IX—296). 

Upameya: saptaiga rijya, 

Upamana: tridanda, 

Sadhdrana Dharma: 

Upamévacaka: vat, 

Note:—Here the adjective saptariga of the rdjya has its cor- 
respondence in the adjective tri of the tridanda. There is disa- 
greement in respect of gender between the Upameya rajya 
(whichis neuter) and the Upamana tridanda (which is masculine).. 

(102) Alarga (and eer) 

As is trivedadhyayana i.e. the study of the three Vedas, so is 
Dharmasastra. (Hence) it should be regularly (niyatam) studied 
by a Brahmana who desires to obtain the heavenly world,. 
(I—(11)—105—106). 

Upameya: Dharmagastra, 

Upaména: trivedadhyayana, 

Sádhàrapa Dharma: svargasidhana (lupta), 

Upamüvàcaka: yatha—tatha, 

Note:—Here the Upameya that is mentioned, is only 
Dharmagastra; but as is clear from the Upamana trivedadhyayana,. 
its adhyayana is meant. The Upama is $rauti Vakyaga Dharma- 
luptà. It is Dharmaluptà because the Dharma namely svarga- 
sadhana is not expressed but suggested by the adjective used in 
case of the Brahmana viz. “soargomicchata”. The Upamà is. 
included here as the stanza is commented by the commentator 
Rámacandra. 

(103) æq and sft see Nos. 23 and 24 above. 
(104) rv and sg see No. 10 above. 
(105) are (and srt) 

But as ignorant (householder) who accepts gold, land, æ 
horse, a cow, food, adress, sesamum grains, (or) clarified butter 
is reduced to ashes like daru i.e. (a piece of) wood (IV—188). 


aryonyagunacaitesydnma Hiicidatiriate, 
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Upameya: avidoän 

Upománà: dim, 

Sadharana Dharma: bhasmibhavati, 

Upamavacaka: vat. 

(106) ret (and sewer wammfrerara) IX—48. 

Upameya: anyaiiganas, 

Upamana: dasis, 

Sadharana Dharma: notpadakalt prajabhigi, 

Upamävācaka: yatha-tatha, 

Note:—For the details of the Upama sec No. 9 above. 

(107) afiar and aza sce No. 39 above. 
(108) ža (and az) 

He who neglects not these three, (even after he has become) 
-ahouseholder, will conquer the three worlds and radiant in 
fbody, he will enjoy bliss in heaven like dew ie. God 

(11—232). 

Upameya: apramädyan grhi, 

Upamana: deva, 

Sadharana Dharma: divi modate, 

Upamévacaka: vat. 

(109) ĝa (and seien) 

Though destitute of virtue or seeking pleasure (elsewhere) 
-or devoid of (good) qualities, (yet) a husband must be constantly 
worshipped as deva or a god by a faithful wife (V—154). 

Upameya: pati, 

Upamana: deva, 

Sadkarana Dharma: upacaryah, 

Upamavacaka: vat. 

(110) gg See No. 193 below as well as No. 7 above. 
(L1) rft and esa 

For by punishing the wicked and by favouring the virtuous, 

ikings are constantly sanctified, just as doijatayab i.e. twice-born 
smen by ijyas i.e. sacrifices (VIII—911). 
Upameya: nrpa and papa-nigraha as well as sadhu-sarigrahe, 

Upamana: dvijati and ijyā, 

Sadharana Dharma: satatam plante 

Upamavacaka: iva, 
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Note:—This Upama contains a double Upamana:. Here 
ijyabhif (plural) is the Upamána for pāpānām nigraha and 
sadhindm saigraha, Hence the disagreement in respect of number. 
There is also disagreement in respect of gender between them as. 
the former is feminine while the latter namely padpanigraha as well. 
as sddhusarigraka are masculine. 

(112) wer (and amma) 

Just as dhard ie. the Earth supports all created beings 
equally, thus is the pérthioa vrata i.e. the vow of the Earth— 
observed by (a king) who supports all creatures (IX—311). 

Upameya: prakaranika rajon, 

Upaména: dharā, 

Sádhàrapa Dharma: bhatanam dharanam, 

Upamavacaka: tathā, 

Note:—Here diari the Upamana is put in the nominative 
while being influenced by the words parthivem vratam in. d, the 
Upamána rajan which is to be supplied, is put in the genitive 
case as shown by bibhratak. Here bibhratah is to be taken as the 
short form of the expression ‘yal (rdja) bibhrati tasya’. The cons- 
truction has thus become anakoluthic. 

‘parthivam oratam’ in d is an instance if Nidarani. The 
stanza, therefore, becomes an instance of Sankara of Upamá 
and Nidarsana. 

(113) ag and xv 

For as the malas i.e. impurities of dhdtus i.e. metallic ores, 
melted in the blast (of a furnace) (dimdyamdna), are consumed, 
even so are the taints of the organs are destroyed through the 
suppression of the breath (VI—71). 

Upameya: indriya and doga, 

Upamána: dhatu and mala, 

Sadkdrana Dharma: dakyante, 

Upamdvacaka: yathi—tatha, 

Note:The Upamà contains a double Upamana. Corres- 
pondence between dimdyamdna (-ioa) and pranasya nigraha seems 
to be intended by thé poet. Thereis disagreement in point of 
gender between the Upameya indriyam (whichis neuter) andthe 
Upamána dhātu (which is masculine). 
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(14) wra (and gf) 

(Skins and (objects) made of split cane must be cleansed. 
like caila i.e. clothes), vegetables, roots and fruit like dhanya i.e. 
grain (V—119).. 

Upameya: sāka, mila.and phala, 

Upaména: dhünya, 

Sadhàrana Dharma: Suddhi, 

Upamāvācaka: vat, 

‘Note:—Here many Upameyas are compared with a single 
Upamina. For a similar comparison see Nos. 60, 63, 66 and 
91 above. 

For another Upamá contained in ab, see No. 86 above. 

(115) apa and fag with ais see No. 54 above. 
(116) wea and ag see No. 80 above. 

(117) «ie. fra and ggz see No. 212 below. 
(118) «d i.e. ftm and ggg see No. 213 below. 
(118A) sgg and qq see No. 57 above. 

(119) ate and emm 

As nadinadah i.e. all rivers, both great and small, find a 
resting place in ságara i.e. the ocean, even so men of all orders. 
find protection with householders (VI—90). 

Upameya: aéramin and grhastha, 

Upamdna: nadinada and ságara, 

Sadhdrana Dharma: saristhitim yanti, 

Upamāvācaka: yathi—tatha, 

Note:—This Üpam contains a double Upamána. The 
expression nadinada is here understood as a Samahara. As the 
Upama, here, is expressed with the help of two independent 
sentences, the common property is expressed with the help of the 
identical words, viz. sarnsthitim yanti. 

(119A) såe az (and fara) see No. 34 above. 
(120) (afia aq) ae and aft 

As the nara i.e. man who digs (i.e. khanan) with a khanitra 
i.e. a spade (into the ground) obtains vdri i.e. water, even so 
an obedient (fuéraju) pupil, obtains the knowledge which 
lies (hidden) in his teacher (11—218). 

Upameya: &urüsu (brakmacari) and gurugata vidya, 
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Upaména: khanitrena khanan nara and vari, 

Sādhāraņa Dharma: adhigacchati, 

Upamavacaka: yathà—tathà, 

Note:—Here also a double Upamana is present. The 
adjective khanitrena khanan in the Upamdna-oakya, corresponds to 
the adjective suru in the Upameya-vakya; but the substantive 
mamely brakmacdri in the Upameya-vakya which is in correspon- 
«dence with nara in the Upamána-vákya is to be supplied from the 
‘context. Correspondence between khanitra and Juirisa (or seu) 
is surely intended. Similarly the adjective pythoigatam qualifying 
codri in the Upamána-vàkya, which corresponds to gurugatd of 
vidya im the Upameya-vakya is also not expressed. Correspon- 
dence between guru and frthot is certainly intended. There is 
also disagreement in point of gender between the Upameya 
vidya (which is feminine) and the Upamána vari (which 
is neuter). The Sádhárana Dharma namely adhigacchati is 
exactly repeated. 

(121) fare and agx see No. 212 below. 
(122) fiae anday with arar see No. 54 above. 
(123) f and sms 

Let him (yati) not desire to die, let him not desire to live, 
Jet him wait for (his appointed) time (Kala), as a bhrtaka 
ie. a servant (waits) for nirdefa ie. the payment of his wages 
(VI—5). 

Upaneya: prükararika yati and kāla. 

Upamana: bhriaka and nirdeta, 

Sadkirane Dharma: pratikyeta, 

Upamavdcaka: yatha, 

Note:The Upama contains a double Upamána. Here 
dathā which should have come with the Upameya is dropped 
‘owing to the inversion of the usual order. For the dropping of 
dathà see Nos. 53, 67 above as well as Nos. 152 and 217 below. 

(124) «x and magr see No. 25 above. 
(125) wg and it see No. 78 above. 

(126) (rfe) ar and s see No. 39 above. 
(127) qm see No: 5 above. 

(128) f (and sosea) 
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(Or) the eldest alone may take the whole paternal estate, 
‘the others shall live under him just as (they lived) under their 
pitā i.e. father (EX—105). 

Upameya: sah ie. jyestha, 

Upaména: pita, 

Sadharapa Dharma: upajiepatoa, 

Upamévacaka: yathā—tathā. 

(129). fie (and 4) 

Let him (thé king) cause the annual revenue in 
his kingdom to be collected by trusty (officials) (apta), 
let him obey the sacred law (4mndya) in (his transactions 
with) the people, and behave like pity Le. a father towards 
all men (VIL—80). 

Upameya: rajan from V 79, 

Upamāna: pitr, 

Badharana Dharma: varteta, 

Upamévacaka: vat. 

(130) fu (and af) 

If the eldest brother behaves as an eldest brother (ought 
4o do), he (must be treated) like (maid i.e.’ mother) and like 
pita i.e. a father, (but if he behaves in a manner unworthy of an 
eldest brother, he should yet be honoured ‘ike a bandhu ie. 
kinsman) (IX—110). 

Upameya: jpesthavrtti jyestha, 

Upamana: pitr, 

‘Sadharana Dharma: vrti (lupta), 

Upamavicaka: iva, 

Note:—This is Srauti Samásagà Dharmaluptà Upama. It 
‘is Dharmaluptà because the Dharma i.e. the common property 
namely oytti (treatment) is not expressed. 

‘The Upama in mäta (sce No. 164 below) makesthe first 
line an instance of Malopama while sarhpwjpastu bandhuoat (see No. 
146 below) in d contains another Upama. 

(181) fu and she ga . 

Having ascertained his leaming in the Veda and (the 

‘purity of) his conduct, the king shall provide for-him means of 
‘subsistenée in accordance with the sacred law and shall protect 
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him in every way, as a pitd i.e. father (protects) the aurasa putra 
i.e. lawful son i.e. born of his self (VII—135). 

Upameya: rdjen and Srotriye from V 133 & 134, 

Upamāna: pity and aurasa putra, 

‘Sadharana Dharma: sarvatah sarivraksana, 

Upamévacaka: iva, 

‘Note:The Upamā contains a double Upamana. Here 
the second Upamána namely putra is conditioned by the word 
‘aurasam in order to support the sarvataht sartraksanam which is 
the Sadharana Dharma. 

(132) fug and ga 

As a pild i.e. father (supports) his putrdh i.e. sons, so let 
the eldest support his younger brothers, and let them also in 
accordance with the law (dharmatah) behave towards their eldest. 
brother as putrāh ie. sons (behave towards him their father) 
(IX—108).. 

Upameya: jyegtha and yasiyan bhrátr, 

Upaména: pity and putra, 

Sadharaa Dharma: pālayet, 

Upamdvacaka: iva, 

Note:—Here also a double Upamana is present. 

The word ‘putravat’ in contains another Upama for which 
see No. 136 below. 

(133) für (and aera) 

He, who, disregarding the rule (given above) does not 
cat meat like a pisdca, becomes dear to men and will not be 
tormented by diseases (V—50). 

Upameya: prükaranika yah, 

Upamána: pifdca, 

Upamévacaka: vat, $ ` 

Nole:—This is Upamá, based on Vaidharmya as māisāfana 
is undertaken by the pisaca (i.e. the Upamāna), while a person 

(ie. the Upameya) not eating it, is praised in the verse. 
(134) gRr and sets 

Giving no pain to any creature, let him (grhastha from the 
context) slowly accumulate spiritual merit (dharma) for the | 
sake (of acquiring) a companion to the next world, just as 
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Jultikd ie. the white ants (gradually raise their) valmiks i.e. 
ant-hill (IV—238). 

Upameya: Prakaranita (grhastha) and dharma, 

Upamana: puttikā and valmika, 

Sadhdraya Dharma: Sanaih saricinupát, 

Upamávácaka,: iva, 

Note:—The simile contains a double Upamana. There is 
disagreement in respect of number and gender between the 
Upamána fuii (which is plural & feminine) and the 
‘Upameya prakaranika grhastha (which is singular and 
masculine). 

(135) ga (and waretiareiteaet) 

(As son is even as.good as oneself), (such) a daughter is 
‘equal to a putra i.e. son; how can another (heir) take the estate 
(dhana) while such (an appointed daughter who is even) oneself 
lives (IX—130). 

Upameya: duhita, 

Upaména: putra, 

Sadharaya Dharma: dhanasoikérayogyatva (lupta), 

Upamévacaka: sama, 

Note:—There is disagreement in point of gender between 
the Upamána putra and Upameya duhitā. The Upama is Arthi 
Vákyagi Dharmalupta. It is Dharmalupta because the Sadha- 
rapa Dharma namely dhanasoikdrayogyatea is not expressed. In 
fact mere Upam is not intended here. A representative 
bratinidhi rather than a standard of comparison i.e. Upamana is 
sought to be conveyed by the word sama. 

For the Upami contained in a, see No. 26 above. 

(136) gy (and aftr) 

(As a pita i.e. father (supports) his putras i.e. sons, so let 
the eldest (,jyes¢ha) support his younger brothers and) let them. 
also in accordance with law behave towards their eldest brother 
as putras i.e. sons) behave towards their father) (IX—108). 

Upameya: yaviyān bhrütr, 

Upamana: putra, 

Sadharana Dharma: varteran, 

Upamavacaka: vat, 
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Note:—For the Uparná contained in a, see No. 132 above. 
(137) ga and fiq see No. 132-above. 
(138) qias and saraa see No. 12 above, 


(139) dis (and wearer) 

Between paura i.e. a son's son and dauhitra i.e. the son of a 
daughter there exists in this world no difference; for even the son 
fof a daughter saves him (who has no sons) inthe next world like 
petra i.e. à son's son (IX—139). 

Upameya: dauhitra, 

Upamána: pautra. 

 Sadkárana Dharma: amutra santárana, 

Upāmävācaka: vat. 

(140) ` mfra, and wetter : 

As the lives of pranins i.e. living creatures are destroyed by 
‘farirakarsana i.e. tormenting their bodies even so the lives of kings 
are destroyed by rdsfrakarsana i.e. oppressing their kingdoms 
(viI—112). 

Upameya: rajan and rastrakarsana, 

Upamana: prárin and Sarivakargana, 

Sadhavana Dharma: prandh křyante, 

Upamévacaka: yatha—tathd, 

‘Note:—This Upama contains a double Upamana. As the 
‘Upama is expressed with the help of two independent sentences, 
the words expressive of the common property namely prandlt 
siyante are exactly repeated in both the sentences. 

(141) fagei} and qw see No. 173 below. 
(142) 3a (and des) 

(n ease of such a patita ie, outcaste (X1—182), A female 
lave shall upset (payaget) with her foot a pot filled with water, 
în case of a preta i.e. a dead person; (his Sapindas) as well as the 
‘Saminodakas shall be impure for a day and night (XI—183).. 

Upameya: patita from verse 182, 

Upamana: preta, 

 Südhárana Dharma: ghatasya paryasana, 

Upamavacaka: vat, 

Note:The idea in the verse is that a patita is to be treated 
like à prela ie. dead person; paryasana implying a total severence 
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of his from all relations. Thus ghafasya paryasana stands for a 
complete break of association with a patita. 
(143) (sius) aa and (sz) qct 

As he who (attempts to) cross water i.e. (udake) taran in an 
(aupala) plava i.e. a boat of stone sinks (to the bottom) even so do 
the ignorant donor and the receiver (datr and praticchaka) sink 
low (IV—194). 

Upameya: dair (giver) and praticchaka (receiver), 

Upamana: (udake) taren and (aupala) plava, 

Sadharana Dharma: nimajjana, 

Upamdvécaka: yathà—tatha, 

Note:—This Upam contains a double Upamüna. Here 
datypraticchakeu is the Upameya and dake taran and aupala plava 
is the double Upamana. Out of these, data corresponds to udake 
taran and the praticchake with eupala placa. In the Upamana, 
‘one of them is mentioned in the instrumental while the other is 
in thenominative. On the other hand, in the Upameya, both are 
put in the nominative (in a compound). In the Upamana, 
instrumental is used to show the kararatoa of the plava. In the 
Upameya, a similar Karanatoa of praticchaka in spite of thenomina- 
tive case being actually used, is thereby suggested. 

(144) aa (and sif) 

Let him (rdj@) plan his undertakings (patiently meditat- 
ing) like a baka i.e. heron; (like a sirivia i.e. lion, let him put forth 
his strength or show his valour; like a rka i.e. a wolf, let him snatch 
(his prey) like a safa ie. hare, let him double in retreat 
(VII—106). 

Upameya: prakaranika rajan, 

Upamdna: (i) baka, (ii) sivtha, (iik) orka and (iv) Sasa, 

Sadhdvana Dharma: arthacintana in (i) parakrama in (ii) 

avalurapana in (iii) and vinispatana in (iv), 

Upamavacaka: vat in all, 

Note:—The stanza is an instance of Srauti Taddhitagā 
Mālopamā where one and the same Upameya namely rdjan is 
compared with four Upamànas namely baka, siha, vrka and Sasa, 
there being an independent common property or Sadharana 
‘Dharma in case of each of the Upamánas. Thus in case of baka, 
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the Sadharana Dharma is arthacintana, in case of sir it is pard- 
drama, in that of ra it is avalwhpana and finally in that of sasa 
it is vinishatana. The Upamavacaka vat makes the Upama 
Taddhitagā. As the stanza contains an advice given to the king, 
the words expressive of the common properties are put in the 
potential. 

Also see Nos. 193, 202 and 215 below. 

(145) aa (and af) 

Let him not honour, even by a greeting, heretics, men who 
follow forbidden occupations (men who live like cats i.e. baigala- 
aratikes) rogues (Jatha), logicians (arguing against the Veda) 
and bakaortti persons i.e. those who live like herons (IV—30). 

(145A) am (and aa) 

(Aman) who knows the law should not offer even water to 
a Brahmana (who acts like a cat i.e. baidālavratika), nor to a 
Brahmana who is bakaoratika i.e. who acts like a heron, nor to 
‘one who is unacquainted with the Vedas (IV—192). 

Upameya: vti or vrata, 

Upamána: (baka-) vrti or (bak-) vrata (lupta), 

Saihévana Dharma: acarana (lupta) 

Upamávácaka: iva (lupta), 

Note:—These stanzas above contain instances of trilupld 
Upamā where only the Upameya namely spiti or vrata is 
mentioned. All other parts of the Upamā namely Upamāna, 
Sadharana Dharma and Upamāvācaka arelupta. The compound 
bakavratika or bakavriti, in this case, is formed according to the 
Vārtika—‘saptamyupamänapūrvapadasya — bahuorihiruttarpadalopatca? 
(mentioned in Kavyaprakasa of Mammata). 

The expression ‘baidaloratika’ in the two stanzas is also 
an instance of triluptā Upama where too only the Upameya 
namely orata is mentioned. See No. 148 below. 

(146) ag (and apra) 

If the eldest brother (behaves as an eldest brother (ought 
to do), he (must be treated) like a mother and like a father, but 
if he is ajpesthaortti i.c. ifhe) behaves in a manner unworthy of an 
eldest brother, he should yet be honoured (merely) like a 
bandhu i.e. kinsman or relative (IX—110). 
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Upameya: ajyesthavriti jyestha, 

Upamäna: bandhu, 

‘Sadharana Dharma: soripujyah, 

Upamavicaka: vat, 

Note:—The first line contains a Mälopamā in the expressions 
“mateoa’ & ‘piteoa’ for which see Nos. 130 above and 164 below. 

(147) ama and agaf with x sce No. 154 below. 

(148) ferr (and at) 

Let him not honour, even by a greeting, heretics, men who 
follow forbidden occupations baidala-vratika i.e. men who live like 
cats, (rogues, logicians (arguing against the Veda), and bakaortli 
persons i.e. those who live like herons) (IV—30). 

(A man) who knows the law should not offer even water 
to a Brahmana (dvija) who is baidālaratika i.c. who acts like a 
cat, (nor to a Brahmana who is bakavratika i.e. who acts like a 
heron, nor to one who is unacquainted with the Veda) (IV—-192). 

(A man) who, ever covetous, displays the flag of virtue, 
(who is) a hypocrite, a deceiver of the people, intent on doing 
injury, (and) a detractor (from the merits) of all men, one must 
know to be a baiddlavratika i.e. one who acts like a cat, 
(IV—195). 

Upameya: vrata, 

Upaména: (baidāla-) vrata (lupta), 

Sadharana Dharma: dearana (lupta), 

Upamavicaka: iva (lupta), ` 

Note:—Here bigalasya idam is baidalam oratam. These stanzas 
above contain instances of trilupiā Upama where only the 
‘Upameya namely vrata is mentioned. All other parts of the 
Upamā are lupia. The compound Paidzlarratika, in this case, is 
formed according to the Vartika—‘saptamyupamanap ireapadasya 
bakorihiruttarapadalopaica’, (mentioned in Kavyaprakasa of 
Mammata). 

The expressions ‘bakaoytt?’ in IV-30and IV-192 respectively 
are also instances of trilupté Upama. 

See Nos: 145 and 145A above. 

(149) wafemaria (a) (and stes) 
If (one man's) bull were to beget a hundred calves on another 
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cows, they would belong to the owner of the cows; in vain 
(mogha) would the bull have spent his strength i.e. skanditam 
arsabham ie. bijdm. Thus also is the seed of him who has no 
material property in women (akgetrin) but sow their seed in the 
soil of others (paraksetrapravapin). They benefit the owner of 
the women (i.e. ksetrin); but the giver of the seed reaps no advan- 
tage (IX—50, 51). 

Upameya: akgetrinah parakselrapravapinal: bijam, 

Upaména: skanditamarsabham i.e. bijam, 

Sadharana Dharma: moghatvam, 

Upamacacaka: tathā, 

Note:—In verses 50-51, the real Upama is given in 50 d 
and 51 ab, 50 d however expects a context of 50 a, b, c. In view 
of this, we may translate. ‘In this manner the dropped seed 
(skandita) belonging to the bull (drsabia) becomes useless (mogha). 
In a similar manner, the seed of one who has no wife (akyetri), 
but sows it upon another man’s wife becomes useless. Here 
sabha or vrjabha, which is the secondary Upamána and which 
corresponds to paraksetrapravépin is indirectly mentioned through 
the taddhita form argabham. In the Upameya-vakya we get two 
adjectives both in the genitive case (sing.) of the person who is 
the main Upameya. They are akgetrin and paraksetrapravapin. 
Corresponding to the latter, we have anyagosu in verse 50 a 
the Upamána-vàkya). But a similar adjective corresponding to 
akgeirin does not seem to have been conceived by the poet in 
the case of zrjabha, the Upamana. h 

‘The antecedent yatha is not used. In 51 c the author seems 
to supply bijinah in view of verse 52. -In 51 ab, the existence of 
the word bijam shows that aksetrinak and paraksetrapravapinah are 
genitive cases and not nominative. 

(150) (gu) ata and swc see No. 47 above. 
(151) dts and aq and ft 

As a husbandman i.e. vaptd reaps no harvest when he has 
sown the seed i.e. bija in barren soil i.e. irina, even so the giver of 
sacrificial food gains no reward if he presents it (i.e. havis) to a 
man unacquainted with the Rks (III—142). 
© Upameya: dät, havis and anrea (vibra), | 
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Upamana: vaptr, bija and irina, 

Sadharana Dharma: na labhate phalam, 

Upamavacaka: yatha—tatha, 

Note:—The Üpamà contains a triple Upamána. Here 
irina and ange correspond with each other; but the former is in 
the locative case while the latter is in the dative in view of the 
roots connected with the two namely oq and dd which govern 
saplemi and caturthé respectively. As the Upama is expressed 
with the help of two independent sentences, the Sadharana 
Dharma is repeated twice. The repetition is exact. 

(152) mmm, (and eadem) 

A virtuous wile who after the death of her husband constantly 
remains chaste, reaches heaven, though she have no son, just 
like brakmedrins i.e. chaste men (lit. celibate students) (V—160). 

Upameya: skdhok stri 

Upaména: brakmacarinah, 

Sadhérana Dharma: aputratve api soargagamana, 

Upamavacaka: yathā, 

Note:—There is disagreement in respect of both gender 
and number between the Upamána brakmaéérinah and Upameya 
sādhvi sii. Here tathā which should have been used with the 
‘Upameya is dropped owing to the inversion of the usual order of 
the Upamina and the Upameya. For such an omission of talk 
see Nos. 53, 67, 123 above as well as No. 217 below. 

(153) mgen (and aramee) 

Falsely attributing to oneself high birth (anrtam samukarge), 
giving mischievous information to the king (regarding a crime) 
(rajagami paifunam), and falsely accusing one’s teacher (guroh 
alikanirbandhah), (are offences) equal to brahmahatyā i.e. slaying 
a Brahmana (XI—55). 

Upameyas: samutkarse ampia, rüjagümi paifuna and guroh 

alikanirbandha, 

Upamana: brakmahatyd, 

Sadkarane Dharma: papavaatoa (lupta), 

Upamavacaka: sama, 

Note:—There is disagreement in point of gender between 
all of the Upameyas sanutkarse anytam, réjagdmi paifunani & gurob 
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alikanirbandha (which are neuter, neuter and masculine respecti- 
vely) and the Upamana brakmahatya (which is feminine). Here 
many Upameyas are compared with a single Upamána. For a 
similar Upamá see Nos. 60, 63, 66, 91 and 114 above. The Upama_ 
is Ārthi Vakyagi Dharmalupti. It is Dharmalupta as the 
Dharma or the common property namely papdvahatva is not 
expressed. Réjagdmi paifuna is a false mischievous information 
about a Brahmana (as is clear from the Simile), given to, the 
“king and ending in Brahmana’s punishment or death. 
(154) mů andar and ux 

Just as a Sidra begets on a Brahmari i.e. Brühmana female a 
Valya ie. a being excluded (from the Aryan community), even so 
(a person himself) excluded (6 ähya) procreates with (females 
of) the four castes (cdturzarpye) (sons) more (worthy of being) 
excluded (than he himself i.e. bahyatara) (X-30). 

Upemeya: bahya, cárurzarnya and bāhyatara, 

Upamana: Südra, brükmani and bākya, 

 Sadhárana Dharma: prasityate, 

Upamévacaka: yathà—tatha, 

Note:—This Upamá contains a triple Upamina. Here 
cdlurvarpye corresponds to brákmanyám and stands for a female of 
any of the four castes. The neuter gender of cáturvarnya is used 
for want of a suitable feminine form. 

(155) agamer (and afian) 

But he who foolishly causes that (duty) to be performed by 
"wives of other castes, when his wife of equal caste (sajati) is alive, 
s declared by the ancients (to be) as (despicable) as a Bréfmana- 
candála i.e. a candala (sprung from a) Brühmana female from a 
Sidra (IX—87). 

Upameya: yah bhariā, 

Upamina: Brahmanacandalah, 

Sadhdrana Dharma: patitatva (lupta), 

Upamévacaka: yatha—tatha, 

Note:—This is $rauti Vakyaga Dharmalupta Upama. It is 
‘Dharmalupta because here the Dharma or the common property 
mamely patitatoa is not expressed. 

(196) fi (and aftma) 


Se aS ——— — M— 
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‘They declare (false evidence) concerning water (ap), 
«concerning the enjoyment of women (strīpām bhoga), and concer- 
ning all gems (ratna), produced in water (abja), or consisting of 
stones (aémamaya) (to be) equally (wicked) as a lie concerning 
bhami ie. land (VITI—100). 

Upameyas: (anrta) in the cases of dpali, strindm bhoga and 

maithuna, abja and asmamaya ratna, 

Upamana: (anrta) in case of bhūmi, 

Sadlarana Dharma: sarcam hanti (from V—99), 

Upamávácaka: vat, 

Note:—There is disagreement in point of gender between the 
‘Upameyas namely strindm bhoga (masculine), maithunam (neuter) 
and abjesu saroaimamayesu ratnesu (neuter) and the Upamana bhümi 
(feminine). There is disagreement in respect of number also 
between Upamána ratnesu (plural) and the Upameya bhami 
(singular). Here many Upameyas are compared with a single 
Upamāna. For a similar phenomenon see Nos. 60, 63, 66, 91 
and 114 above. Really speaking, in this Upama anylam from 
V 99i to be supplied. It serves as the real Upameya with 
the other words in the Locative case. The Sadhirana 
Dharma is to be supplied similarly from V-99 ie. saroam 
bhūmyanrte hanti’. 

(157) ` spe and fiğ see No. 123 above. 
(158) ser (and sire) 

If the king did not, without tiring, inflict punishment on 
those worthy to be punished, the stronger would roast (apakyan) 
the weaker like matsyas i.e. fish on a spit (sale), or like fish. in 
water (jale) (VII—20). 

Upameya: durbala, 

Upamana: matsya, 

‘Sadharana Dharma: pacana or ahivasana, 

Upamavacaka: iva, 

Note:—Hiere matsyan is the Upamána, durbalan the Upam- 
eya; and file apaksyan is intended to be the Sádhárana Dharma. It 
applies primarily to the Upamána and only secondarily to the 
Upameya. 

For the reading ale matsydnivakinisyul? both the adjectives 
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balavatiardh and durbalān can be transferred to the Upamana. In 
this case, jale becomes only a restrictive attributive ofthe Upamana. 
employed for making it suitable as an Upamana in the present 
case. 

(159) az ie. gauzan and sew See No. 11 above. 

(160) wa and wg see No. 113 above. — ^ 

(161) sg and dhe 

As a losta ie. clod of earth falling into a mahdhrda i. 
great lake is quickly dissolved, even so every sinful act is drowned 
in the threefold Veda (XI—263). 

Upameya: triort Veda and duicarito, 

Upaména: mahdkrda and lota, 

‘Sidharana Dharma: vindéa or majjana, 

Upandvdeaka: yathd—tatha, 

Note: This Upama contains a double Upamána. It in- 
volves a change of case owing to adoption of different expressions. 
‘The accusative and the word prafya is used for the Upamána while 
the locative having the same sense is used for the Upameya. The 
Sadhdrana Dharma is here expressed in two synonymous. 
words namely vinaiyati and majjati, in the two sentences. 

(162) feat (and saraa ssa) DX—48. 

Upameya: anyarigand, 

Upaména: mahisi (belonging to others) 

Sádhárana Dharma: notpádakah prajābhā 

Upamacdcaka: yathd—tatha, 

Note:—For the details of the Upama see No. 9 above. 

(163) sm (and aftr) 

‘Towards a sister of one’s father and of one’s mother and 
towards one’s own elder sister, one must behave as towards 
mátri.e. one’s mother; (but) the mother is more venerable than 
they (II—133). 

Upameyas: pituh bhagini, matuh bhagint and jydsasi svasā, 

Upamdna: mát, 

Sadharana Dharma: sytimatisthet, 

Upamavécaka: vat, 

Note:—As orltimatisthet governs the locative, the Upameyas 

put in the locative., Here also many Upameyas are cortpared- 
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with onesingleUpamána. Also see Nos. 60, 63, 66, 91 and 114 
above. 
(164) am (and qfi) 

If the eldest brother (jyestha) behaves as an eldest brother 
(ought to do) (jpesthaoriti), he (must be treated) like máir i.e. a 
mother (and like pity i.e. a father; but if he behaves ina manner 
unworthy ofan eldest brother, he should yet be honoured (merely) 
like a kinsman or relative i.e. bandhu) (IX—110). 

Upaneye: jyeslhasrti jyestha, 

Upamāna: málr, 

Sadharaya Dharma: vytti (lupta), 

Upamacacaka: iva, 

Note:—This is rauti Samásagà Dharmalputà Upama. It 
is Dharmalupta because the Dharma or the common property 
namely aytti (treatment) is not expressed. 

The Upam in piteva (see No. 130 above) makes the first 
line an instance of Malopama. Sampajyastu bandhuvat in d cón- 
tains another Upama for which see No. 146 above. 

(165) arma and am see No. 83 above. 
(166) area see No. 185 below. 
(167) (aaa) at (and arvana) 

(As kasthamaya lustin i. .e. an elephant made of wood) as 
carmamaya mrga i.c. a trussed up deer, such is an unlearned Brāh- 
mana; those three have nothing but the names (of their Hd) 
(II—157). 

Upameya: anadiiyána vipra, 

Upamdnas: (i) kégthamaya haslin and (ii) carmamaya mrga, 

Sādhāraņa Dharma: nama bibhrati, 

Upamār 

Note: 

pana vipra is compared with two Upamánas namely kdsthamaya 
Jastin and carmamaya mrga in respect of ‘ndma bibhrati? which is the 
common property. Instead of tathd the poet ‘uses the word 
yasa in order to emphasize the Upameya namely the anadhiyaiva 
vipra. "The construction is anakoluthic. The poet begins with 
an Upama with vipra as the Upameya and hastin and mra as the 
Upamásas; but instead of concluding it as an-Uparhi by using 
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the word (ath in c he concludes by means ofa Dipaka where 
the prakrta vipra and the aprakyia hastin and mrga are connected 
with the common property namely náma bibhrati. It seems that 
the word te has influenced the choice of the poet in using yah in 
place of tatha. 

(168) sm and mg and saaara see No. 22 above. 

(169) wm and zg 

As fatrazah i.e. enemies do not hurt etin i.e. these (beings 
mrgàdin-Kullüka, when they are) sheltered by (their) fortresses, 
even so foes (arayah) (can) not injure a king (npa) who has 
taken refuge in his fort (VII—73). 

Upameya: ari and nypa, 

Upamána: satru and etan i.e. mrgádin, " 

‘Sadharana Dharma:—na kissanti, 

Upamavécaka: yatha—tatha, 

Note:—This Upama contains a double Upamána. The 
‘Upamina etin is in the plural showing the six different kinds of 
beings mentioned in the last stanza namely mrgagartdrayapsarah 
and plavaiigamanarémarah. Here the Sadharana Dharma is 
mentioned twice, once with the addition of the preposition ufa in 
the Upamina and secondly without it in the Upameya. 

(170) ag and aq and spa see No. 22 above. 
(171) aq and arf 

A wise man should strive to restrain his organs which run 
wild among alluring sensual objects like a yantd i.e. charioteer 
his vdjinah i.e. horses (II—88). 

Upameya: vidvān and indriyani, 

Upamitna: yantà and vajinah, 

Sadharana Dharma: sariyame yatnamatisthet, 

Upamavacaka: iva, 

Note:—This Upama also contains a double Upamána. 
‘There is disagreement in respect of gender between the Upamana 
sajinah (masculine) and the corresponding Upameya indrbini 
(neuter). 

(172) am (andaf) 
Let the king, therefore, like yama not heading his own likings 
and dislikings, behave exactly like Yama ie. with yómd uri, 
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supressing his anger and controlling himself (or lit. controlling 
his senses) (VIII—173). 

Upameya: sodmin (rajan), 

Upamana: yama, 

Sadharapa Dharma: yang vrti, 

Upamavacaka: iva, 

Note:—Here ydmyaya uri in c constitutes Padanidarsand 
which itself, serves as the Sádhárana Dharma of the Upama 
expressed in a, The stanza thus becomes an instance of Saükara 
of Nidargané and Upama. 

(173) am and fafai 

As yama at the appointed time (pride kale) subjects to his- 
rule both priya and doesya i.e. friend and foe, even so all subjects 
must be controlled by the king; that is yamavrata or the office in 
which he resembles Yama (IX—307). 

Upameya: rüjan and priyadvesy’ prajā, 

Upamdna: yama and priyadvesyau, 

Sadharana Dharma: prapte kale niyamana, 

Upamavacaka: yathé—tatha, 

Note:—This Upama contains a double Upamana, There is. 
active construction in the Upamána-vikya and passive in the 
Upameya-vakya. So the two sentences become independent. 
Hence the double mention of the Sádhárana Dharma becomes 
necessary corresponding to priyadvesyau in the Upamana-vakya, 
an adjective priyadvesyah going with prajak mut be supplied in the 
‘Upameya-vakya. There is disagreement in respect of gender 
between priyadvesyau (masculine) the Upamana and frajdf the 
‘Upameya. I 

*jamawralam" in d constitutes Nidaréani, thus making the 
stanza an instance of Sarikara of Upama and Nidargana. 

(174) xf, and mfa and Ña and aga, sce No. 28: 
above. 
(175) ete (and marae) 

Stealing a deposit, or men, a horse and silver , (and) land, 
diamonds and (other) gems is declared to be equal to rukmasteya’ 
ice. stealing the gold (of a Brahmana) (XI—57). 

Upameya: niksepanarāsvarajatabh ūmivajramayīnām apaharanam,. 
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Upamana: rukmasteyam, 

Sadhérana Dharma: papacahatsa (lupta), 

Upamavdcaka: sama, 

Note:—This is Arthi Samāsagā Dharmaluptà Upamā. It 
is Dharmalupta because here the dharma i.e. the common property 
namely papdvakatva is not expressed. 

(176) ate (and fart seta) (IV.—241) 

Upameya: myta sarira, 

Upamāna: losta, 

Südharapa Dharma: kşitau utsarjana, 

Upamāvācaka: sama, 

Note:—For the details of the Upamá see No. 55 above. 

(177) di and aerga See No. 161 above. 
(178) amr and m ° 

As the väryokas i.e. leech, the zatsa e. calf and the sapada i 
bee take their ddya i.e. food little by little, even so must the king 
draw from his realm moderate annual taxes (VII—129). 

Upameya: rajan and kara, 

Upamānas: (i) vatsa and adya, 

Gi) väryokas and ādya, 
(iii) satpada and adya, 
Sédhavana Dharma: alpadana or alpagrahana, 
Upamévacaka: yathi—tatha, 
Note:—There is double Upamána in this Malopama where 
‘the king rectiving taxes (karas) is compared with a véryokah 
(leach), a vatsa (calf) and a satpada (bee) receiving their food 
(ddya) bit by bit. But the Upamana-vakya is put in the active 
construction while the Upameya-vakya is put in the passive. This 
makes the twice mention of the Sidhirana Dharma’ necessary 
viz. adonti and grhitaoyap. Here ddjam is neuter and kara is masci- 
"line. - Hence disagreement in respect of gender. between the two. 
Different constructions in the two Vakyas gives rise to the irregula- 
rity of ddyam, the Upamāna in the accusative and the kara the 
‘Upameya in the nominative. There is also corresponding irregu- 
larity between odryokovatsasaipadah and rdjid. The source of 
food of the leech ete. which corresponds to ráj/ra in the Upameya- 
vakya is not mentioned. 
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(179) arg and ta and £f see No. 151 above. 
(180) ea (and sex or fag) 

As (a sinner) is seen bound with ropes by Varupa, even 
so let him punish the wicked; that is his vdruna vrata i.e. office in 
which he resembles Varuna (IX—308). 

Upameya: rajan from verse 307, 

Upamāna: Varupa, 

Sadharana Dharma: nigraha, 

Upamavicaka:  Jathá—tatha, 

Note:—The construction is passive in the Upamana-vikya 
and active in the Upameya-vakya. Hence the Sidhàrana 
Dharma is expressed twice with the help of two different words 
viz. pafaih baddha (in the Upamana-vakya) and nigrhniytt (in the 
Upameya-vakya). For an opposite construction see Nos. 173 
above & 185 below. As the verse contains an advice to the king, 
the word expressive of common property going with the Upameya 
is putin the potential. Here pafaiftis mentioned in the. ‘Upamina 
as itis the peculiar weapon of Varuna so that pasaih baddah corres- 
ponds to uigrahah in the Upameya-vakya. In the simile, papah is 
to be supplied in the Upamana-vakya from c d. and the.  prākara- 
‘ika rdjan (from verse 307) isto besupplied inthe Upameya-vakya. 

värupam vratam in d contains a Nidarsanā, thus making the 
stanza an instance of Sañkara of Upamā and Nidarśanā. 

(181) aem and gftrer see No. 134 above. 

(182) fig see Nos. 6 and 7 above. 

(183) af and gag see No. 171 above. 

(184) arg (and samaa) 

For the manes attend the invited Brahmanas, follow them 
(when they walk) like zu i.e. the wind, and sit near them when 
they are seated (III—189). 

Upameya: pitarah, 

Upamána: vayu, 

Sádharapa Dharma: anugacchanti, 

Upamavacaka: vat, i 

Note:—There is disagreement in respect of number between 
the Upamana vdyu (which is singular) and the Upameya pitarah 
(which is plural). 
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(185) mp ie. mea (and dam) 

As the Maruta. i.e. the Wind moves (everywhere), entering 
(in the shape of the vital air) all created beings, even so let him. 
penetrate (everywhere) through his spies; that is the márulam 
ratam that is the office in which he resembles the Maruta or the 
Wind (IX—306). 

Upameya: prakaranika rājan, 

Upaména: Máruta, 

Sadhérana Dharma: pravisya saritára, 

Upamdvdcaka: yathī—tathā, 

Note:—There is active construction in the Upamana-vakya 
and passive in the Upameya-vàkya. Hence the mention of the 
‘common property twice. As the verse contains an advice given 
to the king the word pravestayam, expressive of the common 
property going with the Upameya, is evidently a potential passive 
participle. For an exactly opposite construction see No. 180 
above. In the Upamána there is nothing that corresponds to 
cüraih, which belongs only to the Upameya and establishes the 
correspondence between the Upamána and the Upameya in 
sarvabhitapravesa. 

marutam vratam in d contains a Nidaríanà thus making 
the stanza an instance of Saá kara of Upamā and Nidaríani. 

(186) arg and seg see No. 94 above. 
(187) amu see No. 227 below. 

(188) aR and ax see No. 120 above. 
(189) araiaqand sq — VII—129. 

Upameya: rájan and kara, 

Upaména: vàryokas and adya, 

Sadhérana Dharma: alpüdana or alpagrahana, 

Upamdvdcaka—yathd-tathd, 

Note:—For the details of the Upama see No. 178 above. 

(190) fax (and arè su) 

But if the (sacrificer’s) father is living, he must offer (the 
cakes) to three remoter (ancestors) ; or he may also feed his father 
at the funeral sacrifice (érdddha) as a vipra ie. (one of the) 
Brahmana (guest) (III—220). 

Upamsya: pitr, 
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Upamana: vipra, 

Säādhārana Dharma: srüddhe asana, 

Upamavicaka: vat, 

(191) fia (and se) 

A Brahmana should always dislike homage as if it were 
visa i.e. pioson (and constantly desire (to suffer) scorn as (he would 
long for) amta i.e. nectar) (II—162). 

Upameya: semmána, 

Upamána: visa, 

Sadhárena Dharma: udvijeta, 

Upaméoacaka: iva, 

Note:—There is disagreement in gender between the 
Upameya samména (masculine) and the Upamána visam 
(neuter). amrtasyeoa cãkāikşet in c. contains another independent 
Upami for which see No. 13 above. 

(192) deea (and araeet) 

A Brübmana who, being an Agnihotrin, voluntarily neglects 
the sacred fires, shall perform a lunar penance for one month; 
for that (offence) is equal to virahatyd ie. the slaughter of a 
warrior (XI—41). 

Upameya: tat i.e. kamakaratah agninamepavedha, 

Upamana: virahatya, 

‘Sadhérana Dharma: pápésahatoa (lupta), 

Upamévacaka: sama, 

Note:—There is disagreement in gender between the 
Upameya tat (neuter) and the Upamana virahalyd (feminine). 

This is Arthi Samásagi Dharmalupt Upama. Ii is 
Dharmalupta because the Dharma i.e. the common property 
namely papdvahatea is not expressed. 

(193) x (and sagem) VII—106. 

Upameya: prakaranika ràjan, 

Upamana: vrka, 

Sadharana Dharma: avalurhpana, 

Upamacacaka: vat, 

Note:—For the details of the Upama see No. 144 above. 

(194) qw ie, (rerama) ga (and aft) 
But if kingdom be secure, protected by the strength of his 
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arms, it will constantly flourish like a druma ic. tree which is 
being (well-)watered (sisyamdna) (IX—255). 

Upameya: rügtra, 

Upamina: (sicyamana) druma, 

Sádhárana Dharma : nityam vardhate, 

Upamdoacaka: ina, 

Note:—The adjective sigjamana of the Upamana druma 
has its correspondence with the expression bafubalaérilam in the 
‘Upameya viz. rdjtra, where the bahubalatraya is conceived as 
similar to seka ot sprinkling (of the tree). ‘There is disagreement 
in respect of gender between the Upamána druma (which is mas- 
cculine) and the Upameya rdsfra (which is neuter). 

(195) wu and (ad) gat sec No. 57 above. 
(196) gg i.e. gx and afi see No. 7 above. 
(197) eg and ggf VI—8. 

Upameya: prikaranika yati and his deka, 

Upamana: fakuni and orksa, 

Sadharana Dharma: tydga. (pajan), 

Upamävācaka: yatha—tathd, 

Note:—This Upama contains double Upamána. For the 
details of the Upama see No. 57 above. 

(198) Şer (and disse) 

Tn case of Südras who live according to the law, there shall 
be the shaving (of their heads) each month; their mode of puri- 
fication (fauca-kalpa) (shall be) the same as that of Vaifus, and 
their food the fragments of offal of an Aryan’s meal (V—140). 

* Upameya: Sidra, 

Upaména: Vaitya, 

Sadhdrana Dharma: fawa-kalpa, 

Upamévacaka: vat. 

(199) agh and te see No. 157 above as well as No. 
197 above. : 
(200) sg and qm see No. 169 above. 
(201) wea and aftr sec No. 140 above. 
(202) ara (and üfmems) VII 106. 
Upamsya: prakaranika råjan, 
Upamana: faía, 
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Sadhárana Dharma: vinispatana, 

Upamavdcaka: vat, 

Note:—For the details of the Upama see No. 144 above. 

(203) sg (and safia) 

A Brahmana (vipra) who does not know the form of 
returning a salutation, must not be saluted by a learned man; 
as a Sidra even so is he (II—126). 

Upameya: abkivadananabhijiia vipra. 

Upamana: Sadra, 

Sadharaya Dharma: anabhivädyatva. 

Upamavacaka: yathä—tathā, 

Nots:—This simile incidentally indicates the position of 
the Sidras in the society. The author of Manusmrti, who is 
considered to be an avowed champion of Brahmanism, is only 
expected to recall such asimile. Also see Nos. 204, 205 and 
206 below. 

(204) ax (and sa) 

Bréhmanas who tend cattle, who trade, who are mechanics, 
actors or singers, menial servants or usurers, the (judge) shall treat 
like Sadras (VIII—102). 

Upameya: goraksaka, vänijaka, kāru, kusilava, prepa and 

vardhusika viprüh, 

Upamana: Sadrah, 

Sadkarana Dharma: dcarana, 

Upamévacaka: vat. 

(205) aq (and zeama) 

But even these two (ubhau), if they offend with a Brahmani 
(not only) guarded (but the wife of an eminent man), shall 
be punished like a Sidra or be burnt ina fire of dry grass 
(VIII 377). 

Upameya: ubhau i.e. Vaifyapürthivou committing adultery 

with a Brühmani, 

Upamana: Sidra, 

Sadharona Dharma: dandyatoa, 

Upamavacaka: vat. 

(206) ax (and aferrar) 


But he who does not (worship) standing in the morning 
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(pirva), nor sitting in the evening (pascéma), shall be excluded 
(bahiskaryap) just like a Sudra, from all the duties and rights of a 
twice-born (T1—108). 

Upameya: yah i.e. a Brāhmaņa who does not worship ie 

perform adorations or sandiya, 

Upanána: Sudra, 

Sadharana Dharma: baligkiryali, 

Upandoicaka: vat. 

(207) sg and mrqeit and ar sec No. 154 above. 
(200) aan and gram seé No. 5 above. 
(209) weg and wm — VII—129. 

Upameya: rájan and kara, 

Upaména: satpada and ddyo, 

Sadharana Dharma: alpüdana or alpagrahana, 

Upamavacaka: yatha—tatha, 

Note:—For the details of the Upamà see No. 178 above. 

(210) wae and eit. 

As a pandha ie. eunuch is unproductive (aphala) with 
stHyab i.e, women, (as a gauh, i. cow with another gauh, i.e. cow 
is unprolific and a dina i.e. gift made to ajfa i.e. an ignorant man 
yields no reward) even so a Brühmana i.e. Vipra who is anyca i.e. 
who (does) not (know) Rks, is useless (aphala) (II—158). 

Upameya: anrea vipra and srautasmarta karma (lupta), 

Upamána: sangha and stri, 

Südhirapa Dharma: ophalatoa, 

Upamávdcaka: yathä—tathā, 

Note:—Here a double Upamána is present. For the details 
of the Upamá see No. 10 above. 

(211) wg Le. ame and ada see No. 119 above. 
(22) wg and es 

Whatever be the qualities of the man (bhariä lit. husband) 
with whom a woman (stri) is united according to the lav, such 
qualities even she assumes, like nimnagé i.e. river (united) with 
samudra i.c. the ocean (IX—22). 

Upameya: stri and bharté, 

Upamina: nimnagà and samudra, 

Stdharana Dharma: sadplagunasaripadana, 
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Upamavacaka: iva, ; 
Note:—This Upami contains a double Upamàna. 
(213) age and Rey 

If, subduing love and hatred, he decides (pasyati lit. sees) 
the legal affairs (artha) according to the law, (the hearts of) his 
subjects turn towards him as the sindhavaț i.e. rivers (run) towards 
samudra i.e. the ocean (VIII—175). 

Upameya: prajà and sah i.e. prakaranika rdjan, 

Upamana: sindhu and samudra, E 

Sadharaya Dharma: anwartante, 

Upamavicaka: iva, 

Note:—>Here also a double Upamāna is present, 

(213A) agx and qaq and aty and wfeer see No. 28 above. 
(214) etat see No. 29 above. 

(215) aye and sr see No. 119 above. 

(216) fic (and ger) —VII—106. 

Upameya: prakaranika rdjan, 

Upamána: sinha, 

Sadharona Dharma: pardkramet, 

Upamavacaka: vat, 

Note:—For the details of the Upamà see No. 144 above. 

(217) fap and agg see No. 213 above. — - 
(218) gefa (and entra) 

But men who have committed crimes and have been 
punished by kings, go to heaven, being pure like sukylinalt i.c. 
those who performed meritorious deeds (VIII—318). 

Upameya: kytadangah mánavih, 

Upamana: sukrtinab, 

Sadhavaya Dharma: svargamäyānti, 

Upamavacaka: yatha, 

Note:—Here tathd which should have come with the 
Upameya is dropped owing to the inversion of the usual order of 
‘Upamana and Upameya. Fora similar dropping of tathd see Nos. 
53, 57, 123 and 152 above. 7 

(219) gta and ga 
As subija i.e. good seed, springing up in suksetra i.e. good soil 
turns out (perfectly) well, even so the son (jatah) of an Áryan.by 
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an Aryan woman is sariskardrha i.e. worthy of all the sacraments 
(X69). 

Upameya: Arya and Arya, 

Upaména: subija and suksetra, 

Sadhdrana Dharma: sahskärärhatva; sarpannaloa, 

Upamavacaka: yathd—tatha, 

Note:—The Upama contains a double Upamina, Here su 
in subjja and sukşetra is employed in order that they might corres- 
pond with the Upameyas Arya and Arya. One and the same 
common property is here conspicuous by its absence; but there 
is a correspondence between the two properties i.e. that of the 
Upamána and Upameya (sarmpadyate and sérinskdramarhati), The 
fact is that here the Sidharaya Dharma is not really sddhdrana or 
common; but similar. There is disagreement in case between 
subjjam (accusative) and dryat (ablative) and also there is disa- 
greement in gender between sukjetre (neuter) and drydydm 
(feminine) and subijam (neuter) and ää! (masculine). 

(220) ga and gàr see No. 219 above. 
(221) risp (and qrara) 

Forgetting the Veda, reviling the Vedas, giving false 
evidence, slaying a friend, eating forbidden food, or (swallowing 
substances) unfit for food, are six (offences) equal to surdpdna i.e, 
drinking Surá or wine (XI—56). 

Upameyas: brahmojjhatä, vedanindā, kauja-sāksyam, suhrdoa- 

dhah and garkitanadyayoh jagdhib, 

Upaména: surāpānam, 

Sädhärana Dharma: pāpāvahatva (lupta), 

Upamdvácaka: sama, 

Nole:—Here many Upameyas are compared with a single 
Upamāna. For asimilar comparison see Nos. 60, 63, 66, 91 and 
114 above. There is disagreement in respect of gender between 
the Upameyas brahmojjhatā (feminine), vedaninda (feminine), 
suhydvadhaf (masculine), garhiténddyayoh jagdhif (feminine) and the 
Upamána surdpdnam (neuter). The Upamána is Artht Samāsagā 
Dharmalupta. Itis Dharmalupti because here the Sádhárana 
‘Dharma or the common property namely papdcahatva is not 
mentioned. This is, however, natural in a work on Dharmasastra. 
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(222) aa see No. 92 above. 
(223) eit and yag sce No. 10 as well as 210 above. 
(224) tam (and aft) 

But when purpose of the appointment to (cohabit with) 
(niyogartha) the widow has been attained in accordance with the 
law, those two shall behave towards each other like (guru i.c. 
father) and snugd i.c. a daughter-in-law (IX—62). 

Upameya: vidhavd, 

Upamána: snus, 

Sadharana Dharma: ti. (ive. dcarapa), 

Upamavacaka: vat, 

Note:The expression ‘guruvat’, in c contains another 
Upamina which is a complement of this Upama for which sce 
No. 68 above. 

(225) ga (and mm) 

Let him wed a female free from bodily defects, who has an 
agrecable name, the (graceful) gait of a harsa i.e. swan (or of 
varana i.e. elephant), a moderate (quantity of) hair on the body 
and on the head, small teeth, and soft limbs (III—10). 

Upameya: stri, 

Upamana: (i) harhsa, 

(ii) väraņa, 

Sadhárana Dharma: gamana, 

Upamavacaka: iva (lupta), 

Note:—The Upamá is $raut Samāsagā Vadilupti or 
Väcakaluptā, It is Vádilupti because the Upamivacaka iva is 
not expressed owing to the formation of the compound Aamsa- 
väraņagāminim. 

‘The vdranagüninim part of the compound contains another 
Upama where the strì is compared to odrana in point of gamana 
or gait. This makes the compound an instance of Malopama 
where a stri is compared with a harsa and a vdrana in point of 
graceful gait. 

(226) fig and gsuaei4 sec No. 3 above. 
(227) faq i.e. area (and awa) 11-10 
Upameya: stri, 
Upaména: varana, 
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Sadharana Dharma: gamana, 

Upamaodcaka: iva (lupta), 

Note:—For the details of the Upamà see No. 225 above. 
(228) (arsaa) eee, (and amarora) T1157. 

Upameya: anadhiyana vipra, 

Upaména: kágthamaya hastin, 

Sadkarana Dharma: nāma bibhrati, 

Upamévacaka: yathā, 


Note For the details of the Upamà sce No. 167 above. 


j 
| 
| 


OTHER ALANKARAS 


(A) Alañkāras based on Aupanya. 
(i) Atidayokti 


He who leaves his body (deha) (let it by necessity) as a 
arhya i.e, tree (that is torn from) the nadikala i.e. river-bank, or 
(freely) like a fakuni i.e, bird (that quits a oksa i.e. tree) is freed 
from the dreadful (kechra) graha i.e, shark (VI—78). 

Upameya: sarisárakayja, Upaména: grāha, 

Note:—Here kyechra graha stands for excessive troubles in 
the mundane existence or in this life i.e. in mylyuloka i.e. sarisdra- 
asta, As there is nigirya adhyavasina or swallowing of the 
Upameya namely sarisdrakasta by the Upamána grtha, this is an 
instance of the figure Atifayokti of the first kind which is defined by 
Mammata as follows:— 

‘nigiryddhyavasinam tu prakrtasya parena yat. 

Also see No. 57 in the Similes in Chapter 3. 

(2) Apahnuti 

Even an infant king must not be despised, (from an idea) 
that he is a (mere) mortal for he is a great devatd i.c. deity in 
human form (nararapa) (VII—8).. 

Upameya: nara, Upamana: devata, 

Note:—Here the naratoa of the bhimipa or the king is denied 
(rigiddha) and the devatatoa is established (sthapita). Hence the 
figure is Apahnuti which is defined by Mammata as ‘prakrtam 
yannisiddhyanyat sthapyate sa twapahnutif? 

(3) Dipakam 

(a) seq and wb 

He who possesses faith, may receive Jubha i.e. pure vidya 
i.e. learning even from an avara namely a man of a lower caste or 
class, the para i.e. highest Dharma i.e. law even from an antya 
namely the lowest and striratna i.e. an excellent woman even 
from a duskula namely a base family (II—230). 

Upameya: fubhi vidya and avara, 
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Upamānas: (i) para Dharma and aniya 
(ii) _striraina and duskula, 

Note:—This is an example of the figure Dipaka where two 
pairs of Upamánas are offered for a single pair of the Upameya. 
Here one common property namely ddadita only once mentioned 
is connected with the prakria (Upameya) viz, fubhZ vidy and 
avara and the aprakrtas (Upamānas) namely para Dharma and 
aniya as well as striratna and duskula, Hence this is Dipakam of 
the first kind defined, by Mammata as 'sakrdorttistu dharmasya 
prakytdpraklatmandn’. 

(b) wag and fee 

Even from visa i.e. poison , ampla i.e. nectar can be taken 
even from a bala i.e. a child, subhdsitam i.c. good advice, even from 
an antra i.e. an enemy, (a lesson in sadoytta i.e. good conduct and 
even from amedhya ie. an impure substance, dilcana i.e. gold i.e. 
gold (may be accepted) (II—239). 

Upameya: sadoytta and. amitra, 

Upaminar (i) ampla and visa, 

(i) subhasita and bala, 
(iii) kaficana and amedhya, 

Note:—This verse occurs in the chapter dealing with the 
duties of a celibate student. Hence sodorita that can be taken 
even from an anitra appears to be prakrta i.e. the Upameya, It 
is connected with three pairs of apratylas i.e. the Upaminas 
namely amta and visa, subhdsita and bala as well as 
käñcana and amedhya. The common property is grahyatoa 
expressed only once with the grdljam. Hence here also the 
figure is Dipaka. 

(c) sie and arsaa see No. (b) above. 

(d) araa and ser 

Upameya: sadoytta and amitra, 

Upaména: kaicana and amedhya, 

Note:—This is a Dipaka for the details of which see No. 

(b) above. 
(c) gga and eiea 

Upomeya: fubhà vidya and avara, 

Upamana: striratna and duskula, 
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Note:—This is also a Dipaka for the details of which 

see No. (a) above. 

(E) wf and seq sce No. (a) above. 

(g) ow, fares, aie, gifts and cet 

Striretndnd i.e. excellent wives, vidya i.e. learning (the know- 
ledge of) the Dharma i.e. Law, saucam ie. (rules of) purity, 
subhdsitam i.e. good advice and filpāni i.e. various arts may be 
acquired from anybody (II—240). 

Upameja: vidya 

Upamanas: (i) Dharma, (ii) Silpa, (Hi) sauca, (iv) subhasitam 

and (v) striratnéni 

‘Note:—Here one common property namely sarvalal 
samādejäni is connected with the prakria, the vidya (which is thus 
the Upameya) and the cprakria things namely Dharma, Silpa, 
deua, subhápitam and striraindni (which thus serve as Upamanas). 
Hence the figure in the verse is Dipaka where there is sakrd riti 
of the dharma i.e. the common property between the prakrta and 
many aprakrta things. 

(h) ara and gonfia see No. (b) above 

G) wand saya see No. (b) above 

G) amfa and er 

Upaneya: sadortta and amitra 

Upaména: subhisita and bala 

‘Note:—This is a Dipaka for the details of which see No. 
(b) above. 

(k) wf and gga see No. (a) above. 
(4) Drstanta ` 

(a) aanga of amem and arf 

To whatever order (drama) he may be attached, let him, 
though blemished (dijs) (by a want of the extemal marks), 
fulfl his duty (dharma), equal-minded towards all creatures; 
(for) the external mark of lisiga (of the order) is not the cause of 
(the acqisition of) merit (dharma). Though the fruit of the 
kataka tree i.e. Katakaphala (the clearing-nut) makes water clear, 
yet the (latter) i.e. sár does not become limpid in consequences 
of ndmagrahana i.e. mention of the ( fmi: ) name (VI—66-67). 

Upameya: liga and dharma 
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Upamana: nàmagrahapa of Katakaphala and vari, 

Note:The Upameya-vakya is in verse 66 and the 
‘Upamina vakya in verse 67. The resemblance is as follows: 

Mere external mark (liriga) of a creed or a sect or an order 
does not lead to the generation of merit (dharma) just as the mere 
mention i.e. ndmagrahana of a katakaphala (clearing-nut) does not 
purify water, Here the assumption of a liiga corresponds to the 
ndmagrahana and the performance of duties of the dírama etc. 
corresponds to the Katakaphala, The figure is Drstànta 
which is defined by Mammata as ‘dysféntah punaretesdm sarvesam 
pratibirhbanam’. 

(b) wer, 

As irtügni ie. fire of dry grass is (unable to consume the 
offerings and is quickly) extinguished; even so (is it with) an 
unlearned Brāhmaņa; sacrificial food (hayya) must not be given 
to him, never is (it offered in (bhasman) ashes (I1I—168). 

Upamoya: anadhiyāna Brühmana, 

Upamüna: bhasman, 

Note;—Here also we have Drstinta in cd, where the 
anadhiydna Bråhmaņa is compared with bhasmen and the gift of a 
havya to him is compared with havana in bhasma, which proves to 
be of no use to one who offers it, 

‘Also see No, 97 in the Similes in Chapter 3. 

(c) wf and suficer cer 

Food sacred to the manes (Kavya) or to the gods (haya) 
must be giyen to a man distinguished by sacred knowledge 
(jRanotkrsfa); for hands ie. hasta sneared (digdha) with blood 
(asrk), cannot be cleansed with blood i.e. rudhira (II—132). 

Upameya: aja vipra and data, 

Upamäna: rudhira and aspkdigdha hasta, 

Note:—This is Vaidharmyena Drstanta, Here ignorant 
vipra is compared with rudkira or blood and the dala or offerer to 
asrkdigdha hasta or blood-stained hand. Both namely the dii and 
asrkdigdha hasta are, by themselves, impure. For purifying them, 
‘Aavya-offerings given to an ignorant Brahmin and rudhira can 
evidently be of an avail. Hence the conclusion in a-b that the 
‘anya or havya ought to be given to a learned Brahmin alone. 
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(d) aR and ammeu of amaze see No. (a) above. 
(c) mafiga cer and gfir see No. (c) above. 
(5) Nidarsanā 

(a) sfà (and sq) 

(1f) he (i.e. the king) is ardent in wrath against criminals 
and endowed with brilliant evergy and destroys wicked vassals, 
then his vratam is said to be dgneyam i.c. his character is said to 
resemble that of Fire (IX—310). 

Upameya: prakaranika nrpa, 

Upamana: agni 

Note:—Here the King's vratam is said to dgneyam. As one 
cannot follow the vrata of another, we have to understand an 
Upamahere, where the king is compared to Agni andhis vrata 
similar to that of Agni. Hence the figure is Pada-Nidaríaná. 
Nidaríanà is defined by Mammiata as ‘abhavan vastusaribandhal 
upamáparikalpakal?. 

MP. Also see No. 2 in the Similes in Chapter 3. 

(b) ww (and wer) 

As dditya or the Sun during eight months (imperceptibly) 
draws up the water ie. toys with his rays even so let him gradually 
draw his taxes from his kingdom; for that is arkavratam namely the 
office in which he resembles the son or Arka (IX—305). 


Note:—Here the king or nrpa is advised to follow arkavrata, 
‘The connection between thetwo seems impossible as one cannot 
follow the vrata of another. In order to account for this we have 

" to suppose arkavratam as arkavratasadysam vratam. This leads to 
Upamā. Hence the figure is Nidaríanà which is defined by 
Mammata as ‘abhavan vastusarhbandhah upamáparikalpakali". 

Also see No. 28 in the Similes in Chapter 3. 

(c) t (and ma) 

As Indra sends copious rain during four months of the Rainy 
Season, even so let the king, taking upon himself the office of 
Indra i.e. indravrata, shower benefits on his kingdom (IX—304). 

Upameya: prükarapika nrpa, 
Upaména: Indra 
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Note: Here also the king is said to accept the vrata of 
Indra. This is imposible. Hence we are to understand an 
Upama where the king and his vrata is compared toIndra and his 
vrata. Hence the figure is Nidargana. 

Also see No. 36 in the Similes in Chapter 3. 

(d) aK (and ma) 

He is a king taking upon himself the vrata i.e. office of 
Candra i.c. the Moon, whose (appearance) his subjects (greet with 
as great joy) as men feel on seeing the full moon (IX—309). 

Ujaneya: npa . 

Upamana: candra 

Note:—-A nypa cannot be really cāndravratika, His vrata 
can at best be similar to that of candra, "Thus there is paryavasdna 
in Upamā of npa with candra. Hence the figure is again Nidar- 
fani. 

Also see No. 03 in the Similes, in Chapter 3. 

(e) eit (and me) 

As dhard i.e. the earth supports all created beings equally, 
thus (a king) who supports all his subjects, (takes upon himself) 
the pérthivam vratam ie. the office of Prühi ie. the Earth 
(IX—311). 

Upaneya: rajan 

Upanána: priho. 

Note:—Here also as the King is asked to observe the vrata 
ofprthoi. As one cannot really hold the vrata of another, this leads 
to Upamá and hence the figure is Nidaríanà where parthioam 
ratam bibhrat is understood as prthvioratasya sadrsam oratam bibhrat. 

Also see No. 112:in the Similes in Chapter 3. 

(D) ex (and) at 

One who after accepting money from the wicked offers it 
to the good, makes himself a plava i.c. boat and saves both i. 
the wicked and the good (XI—19). 

Upamaye: tman, 

Upaména: plaza. 

Note:—Here the person is said to convert himself into a 
plava i.e. boat i.e. the saviour namely the cause of santarana in case 
of the wicked person whose wealth or money he has taken and has 
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offered it to the good. As it is not possible to actually convert 
oneself into a plava, the figure here is a Nidarsanā ending in the 
comparison of dtman with a plava. 

(g) sw (and aq) 

That Brihmaga, who with downcast look, ofa cruel disposi- 
| Von is solely intent upon attaining his own ends, dishonest and 

falsely gentle, is a bakaoratacara i.e. one who observes the vow of 

a baka i.e. heron. 

Those Vipras or Brahmanas who are bakaoratinah ke. who 
act like herons and those who display the characteristics of cats, 
fall in consequence of that wicked mode of acting into (the 
hell) called Andhatamisra (IV—196-197). 

Upameya: doija or vipra, 

Upamana: baka, 

Note:—Here the vipra or doija is said to be a follower of the 
vrata of baka. As one cannot really follow the vrata of another, there 
isabhaoan (impossible) vastusamibandka and hence this constitutes a 
Nidarsanā, which ends in the comparison of Baka and the Vipra. 

Aslo see Nos. 145 and 145 A in the Similes in Chapter 3. 

3 (h) rer (and we) 


As the Máruta i.e. the Wind moves (everywhere) entering 
(in the shape of the vital air) all created beings, evén so let him 
fi aly, penetrate (everywhere) through his spies. That is márulam 
1 8 «e. the office in which he resembles the Máruta or the Wind 
© (IX—806). 
Upameya: prükaranika nypa or vdjan, 
Upamäna: maruta, 
Note:—Hiere also the vrata of the king is said to be márula. 
As it can be at best márutasadr/a, the expression márulam vratam 
contains a Nidaréana which is upaméparikalpaka i.c. ending in the 
comparison of Marta and the nypa. 
N.P.. Also see No. 185 in the Similes in Chapter 3. 
(i) arate (and fie) 
©) Those Brahmanas or Vipras who observe the vow of a heron 
and.those who are marjaraliiginah i.e. who disaplay characteri- 
stics of cats, fall in consequence of that wicked mode of acting into 
(the hell) called Andhatamisra (IV—197). 
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Upameya: vipra, 

Upamana: marjara, 
Note:—Here also vipras are styled as displaying the charac- | 
teristics ofcats. Thisis not possible. Hence we have to understand | 
3 


a simile here and say that the characteris 
vipras are similar to those of the märjāra, Hence t 
fan ending in the comparison of vipras with mérjaras. 

A.P. Also sce No, 148 in the Similes in chapter 3. 

(G) ww (and vf) 

Let the prince or the king, therefore, like Yama not heading } 
his own likings and dislikings adopt the behaviour of Yama — | 
ie. ny ortti, suppressing his anger and controlling himself. 
(VIII 173). 

Upameya: vljan, 

Upamäna: Yama, 

Note:—Here also the king is asked to assume ydmyd ulti. 
As this not possible unless we understand yämyā vytti as yamasadríā 
viti, the figure here is Nidarsanā ending in the comparison of 
the king with Yama. 

‘Also see No. 172 in the Similes in Chapter 3. 

(k) aa (and ma) 

As Yama at the appointed time subjects to his rule both, 
namely the friends and foes (privaduegyau), even so all subject 
must be controlled by the king; that is (his) yamavrata i.e. office in 
which he resembles Yama (IX—307). 

Upameya: rajan, 

Upamana: Yama, 

Note:—Here the vrata of the king which cannot be identical 
with yamacrata, is said to be so. This can be intelligible only on 
understanding similarity in the two vratas and thus leading to the. 
comparison of the rdjan and Yama. Hence the figure is Nidaréana. 

‘Also see No. 173 in the Similes in Chapter 3. 

(1) wea (and sd) 

As (a sinner) is seen bound with ropes by Varuna, even s 
let him punish the wicked, that is (his) odrupam oratam i.e. ti 
office in which he resembles Varuna (IX—308). 

Upameya: rajan from verse 307, 
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: Varuna 
:—Here also the vrata of the king is said to be vdrupa. 
yarunavratasadysa. Hence the expression vdrunam vratam 
ends in Upamá of the king and Varupa, Evidently the figure is 
Nidaréanà. 

Also see No. 180 in the Similes in Chapter 3. 
(6) Rapaka 

Asafire in one moment consumes with its bright lustre, 
the fuel that has been placed, on it, even so he who knows the 
Veda destroys all guilt by jitandgni ie. the fire of knowledge 
(XI—246). 

Upameya: jRànam, 


Here the jildna or knowledge is identified. with agni 

i.e. fire as it burns or totally destroys all sins. As the abheda bet- 

ween Ina and agni is intended, the figure is Rapaka which is 

defined by Mammata as ‘tadrdpakam abhedo ya upamdnopameyayoh 
N. P.—Allso see No. 6 in the Similes in Chapter 3. 


B. Alavikaras Independent of. Aupamya. 


1. Käyaliiga 

One should not sit in a lonely place with one’s mother, 
sister or daughter; the group of senses is powerful, and drag away 
i.e. master (even) a learned man (II—215). 

Note:—Here cd convey the balavattoa of the indriyas which is 
really the cause of the advice contained’in ab namely a person 
should not sit with a mother etc;, in a lonely place. The cause is 
not expressed with the help of the instrumental or ablative case 
as usual; but poetically making the whole sentence serve as a 
cause. Hence the figure is Kavyaliviga of the väkyaga variety. 
Kavyalitiga (poetical cause) is defined by Mammata as 
‘kasyalinigam hetorvtkyapadarthata’. 

2. Stra: 

Of created beings (Bütani) the most excellent are said to be 
those that are animated (prdrinah) ; of the animated, those which 
subsist by intelligence (buddhijivinak) ; of the intelligent, mankind 
or men (rird&); and of men the Brahmanas; 

Of Brühmanas, those learned (videdrisal) (in the Veda), of 
the learned, those who recognises (the necessity and the manner 
of performing the prescribed duties) (krtabuddhaya$); of those 
who possess this knowledge, those who perform them (kartarak); 
and of the performers, those who know the Brahman (brahma- 
medinah) (1-96-97). 

Note:—Here the Alaükàra is Sara as there is uttarotiara- 
muikorsah or the ascending scale of bhttas, pranins, buddhijivins, 
brakmanas, vidodns, krtabuddhis, kartrs and brakmavedins; subsequent 
being higher than the previous and ending in brakmavedins 
which is the highest limit (pard avadhif) in point, of excellence. 
Sara is defined by Mammata as ‘ullgratlaramutkarsags bhavetsdrah 
arivadhil?. 


